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YOGA-SARA-SANGRAHA. 

(An English Translation.) 



PART I. 



All obeisance to Him who after having, — ^from 
J his body of Illusion or Nescience 

(Mfi.y&) made up of Goodness, Foul- 
aess and Darkness (Sattwa, Rajas and Tamas) — 
created the Great Principle (Mahat), the (all— -em- 
bracing) thread named Buddhi (spiritual conscious- 
less) constituting (the forms of) Brahmd, Vishnu 
md Siva, brings about-. kfc-4iie- character* -of ^iihe 
Supreme Being, this cosjii$^,*by-^^ean^*Gf^jl|i&] Same 
)ody, like the spider, andi^iieiK^-Jincfe *ix)gether 
lis emanations in the cosmo^ i^si.tlie. spider does 
asects by means of its thr^ad^*:;;* 5** A :!*\/ 

We offer reverence by word, mind and body to the 
iishis Patanjali (author of the Yoga Sutras) Vy&sa 
author of the Bhashya on the Sutras) and the 
est (other writers on Yoga), as also to the oth er 
tasters (of the system) — all of whom are so many 
lUns as it were for the removal of the darkness of 
rnorance. 

Having churned the Ocean of Yoga by means o f 
firm rod in the* shape of the V&rtika (the 
"^ogav&rtika) I have taken out this essence of 
ectar (the matter in this work)— which I am now 
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patting in (the form of) a book, as if it were in 

a jar. 

The definition of Yoga applying to both kinds o 

it ( the Samprajn&ta and th 

ogadefin . Asamprajndta) may be thus stat 

ed : ' Yoga consists in the suppression of the func 

itions of the thinking principle (Mind) which leadi 

jto the absolute abidance of the Agent (Purasha^ 

ia his real nature. The partial suppression o 

I9ep,t9>l fhnction^ consequent upon the waking stati 

(wbiqh iftclude the conditions of Agitation anc 

Ignorance) does not lead to liberation of the fom 

of abso^^te abidance in one's real nature ; because 

such pi^ii^l suppression does not finally uproot th 

see^s pf rebirth ia the form of the troubles of life 

and furtj^er beieauge it does not put a final sto^ t 

the 4p^t€;^i(^n» ^scm^T^i) produced by all th 

fun^Ojiii^ Ibe \3a5pd,;:C^Osequently the aforesai 

•• . ! : j-(te6!>ition does not extend to thi 

••>*:..: "-ifttr^at suppression. The word al 

9olwte^^\!^^^'Sii^SAi serves to differentiate th 

meiditafiv^idental'sfuppl^ssion from the suppressio 

of functiQQs consequent upon universal dissolutio 

(e. e, tl^is latter suppression is not absolute in as muc 

the f unptipns recur again at the following creatioi 

which i^ noj^ the case with the supression due I 

meditation)^ By ** abidance in his real nature *' 

meant the suppression of conditioned (hence trans 

ent) fprm,— or, (which is the same) the non-depriv 

tion of real forn^. As says the Smriti : " liberatic 

consists in the abidance in one^s real form after tl 

abandonment of i|i8 contrary (tJie unreal conditioiw 

form)." Oonscious or Concrete Meditatioii (^21 
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prajfi&ta samddht) is a means of liberation in ai^ 
mnch as it leads to the perception of the Beality or 
Essence, and thns puts an end to all troubles of 
life and the like (which are causes of re-birth Ac), 
And Unconscious or Abstract Meditation (asantpra* 
jndta sam&dki) is also a means of liberation in as 
much as it destroys th« impressions {samkAra) of 
all Antecedent (mental) functions, and even goes 
80 far as to aeglect even Prarabdha (action of past 
lives whose fructification has already commenced); 
[i. e* this unconscious meditation*is so very effective 
that it sets the soul of the agent free even though 
the fructification of hid past Karma has not ended]. 
All this we have explained at length in the Yoffo^ 
vartika [Pada Z, Sutras 17 and 18] ; and we shall 
i^iefly explain it in this work also later on. The 
B^ord *yoga' is also applicable in its secondary im- 
plication to the pturts of yoffa (the different actions 
that go to make up Yoga) and to the actions of 
ievotion and knowledge, in as much as they are 
:he meaAS to the fulfilment of Yoga ; and as such 
ndirectly lead to liberation. 
Which are the mental functions to be suppress 

™_ xi • sed,— and what is meant by " sup- 

Functions of . „^ ,r*x -, »«, n 

;iie thinking pressiou ? We reply: The five 
mnciple. mental ftinctions are: Right notion 

iPramana) Mis-conception {viparyaya)^ Fancy 
mkalpa\ Sleep (nidrd) and Memory {sMriti). The 
luppression of desire and other mental functions 
(dUow from the suppression of these. The Right 
^ . ., notions are: Perception, Inference 

.Correct notions , -r^. , m . mi ^ 

[-perception &c. and Right Testimony. The func- 
j-defined. tioning of the thinking principle 
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directly through the senses is Perception, 
order to include the notion of the existence of Goc 
we have to supplement the above definition h 
making it imply ' the cjass (Jati) of such percej 
tion,' [i. e. by explaining the definition as meanin 
that a Perception is that which belongs to the cl<u 
of mental functions which operate through tb 
senses. For, though the notion of God is no 
acquired directly through the senses, yet it belong 
to the class of such functions]. By the '''functia 
of the thinking principle " is meant the foremos 
point of it, like the flame of a lamp. It is with thi 
fact in view that we speak of the (concentratioi 
of the) mind on a single point. This foremost poin 
of the thinking principle, meeting the externa 
objects through the senses, assumes the form c 
such objects like melted copper poured into i 
crucible, — as says the Sdnkhya-Stttra — "The func 
tion (of the thinking principle) ii 



1 



P 3 

• • different bpth from a Part an 

Attribute, and moves forward (towards the object) 
in order to establish it for the sake of relation there^ 
with (and thus become known) " [SdnkAya-Sutro 
V. — 107]. Since the function moves towards th( 
objects of sense in order to establish its conpectioi 
therewith, therefore it cannot be said to be a part o 
the thinking principle, as the flame (cannot be saic 
to be a part) of fire ; nor can it like Desire, &c., b( 
an attribute of the thinking Principle, because 
action can belong to a substance only (and not tc 
an attribute, — and here of Function, we find ai 
action, — ^that of proceeding to the objects of sense 
— hence this Function cannot be an attribute). Th( 
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effect of this means of Right notion (Perception) 
consists of the reflection of the above function in 
the Spirit (Purusha) ;— and this effect is called 
Bight notion (Pram4). This fact is otherwise 
explained as the conformity {s&rupya) of the 
spectator (spirit) with the said function. The 
fonction (of the thinking principle) due to the 
knowledge of the relation of a certain characteres- 
tic to that which bears it, is Inference. That due to 
the knowledge of a word is Right Testimony. The 
result of all these functions is the knowledge or 
conviction of the Spirit {Purusha)'; because all the 
means^f knowledge (karana) operate only for the 
sake of the Spirit*. Misconception is wrong 
conviction brought about by some defect (either in 
the object itself or in the organ perceiving it). As 
instances of Fancy we have such ideas as ^ Head of 
Eahu," the intellegence of Purusha.f 

The difference of Fancy from Misconception lies 
in the fact that the former is not removable by a 
careful observation of the object, as the latter is. 
The function of Sleep consists of the experience of 
pleasure obtained in deep sleep giving rise to such 
ideas as "I have slept soundly" and the like. 
Memory is a function brought about only by a resi- 
duum or impression (Sansk^ra — due to former ex- 
periences). Thus the various Functions have been 
iescribed. 



f These are said to be fanciful, because Rahu is nothing 
tiore than the head, and Purusha is nothing more than in- 
diligence itself. 
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To explain "suppression.'* By "suppression' 
o we don't mean either ' destruction 

onppression— , 

defined aod ez- or *' general non-existence, becaus 
plained. ^^^ system does not admit of 

non-entity ; and further because (if " suppression 
meant non-existence) the fact of its capability 
bringing about a residutim (to bear fruit in d^ 
course of time)— which we shall have occasion i 
speak of— would be inexplicable. What we mean 

that "Function" and " Suppression 
* * of the thinking principle are equall 

entities, — ^being as they are, only the functioning o 
otherwise (advance and cessation) of the principl 
towards its object, — just as the going forward an 
returning are due to the effort of the agent. And w 
have no grounds to assert that advance (pravritti 
and cessation (nivritti) are mutual negations (and £ 
such cessation is only the negation of advance, o 
a non-entity) ; and further because (if these twj 
were only mutual negations) we could not have th< 
three states (of the thinking principle) : that o 
advance, cessation and neutrality. Therefore ai 
both advance and cessation are equally entities 
residuiim is also produced by cessation — ^as b; 
advance (of the functions of the thinking principle] 
For if we denied the function of the residuum w 
could have no grounds for asserting that Meditatio: 
gains in stxedgth with the advance of time. 
We bave defined the general aspects of Medita 

tion. Now to enter into particulars 

Two kinds of Meditation is of two kinds. Consctoi* 

Crete m^ ab- or Concrete (samprajndta) and Ur 

^^^^' conscious or AhstTB^t{asanipr(tfndta 
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3f ttese two, Concrete Meditation is that in which 
the object of meditation is properly 
iitetiord^fi^d! perceived ;— that is to say, it is the 
suppression of all functions (of the 
bWnking principle) savethe one related to the object 
)f meditation. Hence the principal character of 
Concrete Meditation consists in its being the suppres- 
sion (of the functions of the thinking principle), 
preceded by the direct perception of the object 
of meditation. The latter qualification is added in 
Drder to differentiate it from the suppression (of 
functions) consequent upon universal dissolution, 
ind also from that accompanying the three different 
Forms of concentration : Steadfastness (Dhdrand) 
Contemplation {Dhydnd) and Meditation {SamoL-- 
ihi). The suppression attendant upon these last 
ihree does not bring about the direct perception 
of the object ''of meditation, the Supreme Spirit), 
because such perception is stopped by^ stronger in- 
ilinations towards other objects, as also by Vice 
Adharma) which yields only to the force of Virtue 
Dkarma) produced by Meditation {yoga). Concrete 
keditation, on the contrary, — ^which is only the 
lupprqssion of all the functions savethe one related 
;o the object of meditation — , is such that the 
mpediment cq.used by the presence of other, 
rt)jects being removed, all inclination towards 
iach objects is suppressed, and a peculiar Virtue 
Dharma) is produced, whi(5h makes Concrete 

all ad Meditation the cause of direct per- 
ig character of cegtion of its object. The think- 
^? . j^^iii^^g ing principle is, from its very 

p. 6. nature, capable of comprehending 
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all objects^ and as such is all-pervading. It 
however not always able to do so because 
the veil of Darkness (Tamas) (spread) over i 
Therefore when meditation in the form of su| 
pression destroys the augmentors of this Darl 
ness (Tamas), — in the form of the presence 
other objects and the inclination (of the agenti 
towards them, and (the various forms of) Vi( 
{Adharma)—^ the object of meditation pre 
sents itself to the perception of the thinkbj 
principle : — such is the approved conclusion o 
the Yoga Philosophy, The four kinds of Concret 
Meditation will be described later on (Sanskri 
text P. 8). 

To define Abstract Meditation (dsamprajniitu^ 

Abstract Meditation, literally meai 

tiSfS^nel^" i»g <^hat in which all conscioo. 

ness disappears, — consists in th 

suppression of all the functions (of the thinkin] 

principle). At this time there is no other trace ol 

the thinking principle save the residtiilm left behinc 

by its functions ; otherwise the Vyutthana (wakm 

--consisting of the states of mind, agitation an< 

ignorance) would become inexplicable. For, thi 

Vyutthana has been defined as that which snpprei 

ses all the functions after having destroyed t) 

residuum of true knowledge ; — ^the latter qualii 

cation being added in order to difierentiate t\ 

suppression consequent upon universal dissolutioi 

Now we describe the result of Meditation, becauj 

Effectofmedi. it is the mo8timj)ortant of all. Th 

ifttion— extirpa- result common to both kinds < 

tionofpain. Meditation (the Concrete and tl 
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Abstract) is the visible effect of Concrete medi- 
tation, — vizi the cessation of the experience of 
pain due to the various functions (of the mind), 
brought about by the suppression of the (mental) 
faculties. The imperceptible effect of Concrete 
Meditation is the direct perception of the object of 
contemplation (Supreme Spirit) through the afore- 
said suppression ; — as is laid down in the Sutra : 
" To one of suppressed faculties belong a concentra- 
tion and consubstantiation in (matters relating to) 
the perceiver, the means of perception and the 
object perceived, as in a transparent gem " [ Yoga- 
stUra 1 — 41]. This (perception of the Supreme 
Spirit) brings about the cessation of pain due to 
ignorance, and thus leads to liberation ; and if there 
is some desire (fcr worldly pleasures) still left 
behind, the conduct of the agent runs unimpeded, on 
account of the elements, the sense-organs and Nature 
having been overpowered (by him,) The imperceptible 
result of Unconscious or Abstract Meditation on 
the other hand, is the quick spon- 
^' ^' taneous liberation (no sooner desired 

than obtained) consequent upon the destruction of 
the residua of actions whose fructification has com- 
naenced, ai^ also of all residua (Sanskdra) in com- 
non with that of real knowledge or wisdom. To 
Explain: Real Knowledge or yrhdom{TaUwa'Jndna) 
,nnot supersede either its own residllilm or impres- 
,.^. sion (Sansk&ra) or the residua of 

Indestructibi- ,. , /..•/- i- i. 

:j of Prfirabciha action whose iructiiication nas com- 
Kuowiedge. fenced ; because there is no con- 
variety between real knowledge and these latter ; 
id further because the Sruti^ — "The delay occurring 
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eo long as there has beea no liberation ; and whe 
this occurs final beatitude (is attained)" [Ckhandc 
gya Upamshad — VI — xiv — 2] — bears testimony t 
a certain amount of delay (in the process of beat 
tnde through Knowledge) due to the residua < 
actions whose fructification has commenced (an 
not yet ended) ; and because the destruction o 
such residua by Knowledge is contrary to all Srui 
and Smriti passages treating of Jivanmukta (i 
living Adept) ; and lastly because such destructibilif 
of residua is precluded by the VedAnta Sutrax 
There is no such preclusion however in the case c 
the destruction of the fructifying residua by mean 
of meditation ; hence " when a Yogi has attaine 
to the (last) perfect (stage of) meditation — ^the fir 
whereof has burnt off all the residua of his actioi 
he, without delay attains to liberation in that vei 
life." The absence of delay mentioned in this pai 
sage bears testimony to the capability of Yoga t< 
destroy the fructifying residua (Pr&rabdha), There 
fore, an agent, who desires to supersede th( 
Prdrabdha and thus attain quick liberation, stand 
in need of Unconscious or Abstract Meditatioi 
{AsamprajnataSamddki) even after the acquiremeni 
of ireal Knowledge or wisdom. In the Vdrti/i 
we have gone into the details of this theory. Th 
sbov« theory does not in any way vitiate or contradic 
the theory that even in the absence of Unconscioii| 
Meditation, the fructifiation of the residua of action 
having ended, liberation is attained by those wh 
have acquired true wisdom. The truth of this theor 
is borne out by the passage " Tasya tavadeva &c., 
(from the Chhandogya Upaniskady just quoted; 
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Lnd when ignorance has been removed, there being 
10 seed (of rebirth), the (cycle of) rebirth i& 
necessarily stopped. The word 
' ^Vimokshye^ in the Sruti means 

hat the agent becomes free from the shackles of 
he fructifying residua. 

The following may be urged (by the objector) s 
* In the Smriti we meet with pas- 
S'^T'^'piS^ sages lite this,—" The fire of medi- 
from the Smirti tation quickly destroys all foulness 
iSitruc^fbiUtyof due to vice ; and then suddenly fol- 
fcU residua by Jq^^ knowledge or wisdom which 
knowledge. _. ,,,,,,, . , ^ 

directly leads to the acquirement of 

Nirv&na," — which distinctly state the capability of 

meditation to destroy the residua of actions ; and we y^ 

may make all these refer to Concrete Meditation 

(and not to Unconscious Meditation, as you would 

have it)/ (We reply) : Not so : The 

Reply the des- passage just quoted implies the des- 
truction meant ... , <• i^ 
here is that of truction, by means of uoncrete 

vice standing in Meditation, only of the vices stand- 

the way of ^ j 

knowledge. ing in the way of Knowledge or 

wisdom, and not of all actions 
(good or bad). For (if the latter were the case) then 
we could not reconcile the above passage with 
the destruction of all the actions by toisdom 
mentioned in the Bkaffavadgitd:-^^^ The fire 6f 
jvisdom, Arjunal burns out all actions" [Bhaga^ 
i>adgitd — ]. Because all actions having been des- 
;royed by Conscious Meditation which leads to (and 
^us precedes) the acquirement of wisdom, (there i» 
10 trace of action left which could be "burnt " by 
' the fire of wisdom ")• The capability of Medita^ 
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tion to destroy all actions mentioned in a passaJ 

above quoted « the agent having all his actio3 

burnt by the fire of meditation" ^is therefore wil 

reference to Unconscious Meditation. Thus the 
Tvecannot reconcile these two passage as referriq 
to Conscious Meditation. Therefore the meaning i 

the passage. « having his actions burnt Ac," 

18 that fructifying residua of actions is destructibl 
only by Unconscious Meditation, and not by eith( 
Conscious Meditation or its effect, real Knowledg 
or wisdom. All that is meant by the "destruo 
tion " of actions either by meditation or wisdom, i 
that they are rendered incapable of prodncin 
their effects on accoimt of the removal of thei 
auxilliaries ,•— this also is what is meant by « bun 
ing" (of actions). To explain : When the tronblo 
or impediments (of life) in the form of ignorano 
and the rest are destroyed by wisdom or knowledge 
actions axerendered incapable of bearing any result 

P. 8. ^^ *^® ^®'*y ^^^ ^^ ^^^ remova 

of their auxilliaries, in the shape 
such trouble &c. Because the Sutra—" The rooti 
existing, the developments follow Ac," [Yoffa- 
^K<m— II— 13]— distinctly lays down the theorj 
that the developments (effects; of actions begin onlj 
when their root— trouble— exists. Vy&sa also ex- 
plains the Sutra to the same effect. Therefore (wc 
conclude) that the passages mentioning the destruc- 
tion of actions by Knowledge are only explanatory©: 
the Ny&ya doctrine (and not of the established doc- 
trine of Yoga). In the same mwiner Unconscious 
Meditation also only serves to remove the auxiUiarj 
to actions in the form of the desires produced by 
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esidna whieh lead to the experience (of pleasure 
T pain). Because the fact of the supersession of 
he residua of the waking state (including the Con- 
itions of Agitation and Ignorance) by those of 
Suppression is borne out by the Sutra and the 
Bh&shya as well as by our ordinary experience. 
Therefore when Unconscious Meditation has destroy- 
ed all desires produced by residua, even the 
ructifying residua are no longer able to bring 
kbont their effects in their entirety; because both the 
iutra Wfidthe Bkashya have decided that Vdsana 
desires produced by residua) is a necessary auxilliary 
o action. Consequently the residua, whose f ructifica- 
iion has commenced but not yet ended, falls down 
>f itself, on the destruction^^ its substrate, the 
hinking principle or Mind. Because the purpose 
>f the soul being the necessary cause of liieaub- 
listence of this Mind, it naturally falls off when 
on liberation) there is no purpose of the soul. 
Thus we have, by the way, proved by reasons also 
hat Unconscious or Abstract Meditation destroys 
he fipuctifying residua of actions. 

Thus the results of the two kinds of Meditation 

4kindsofOoii. have been described. Now we des- 
trete Meditation cribe the sub-divisions of Conscious 
lefined. ^^ Concrete Meditation. Conscious 

iCeditation is of four kinds — (1) Argumentative 
mtarka), (2) Deliberative (54i?2V?Mm), (3) Joyous 

)i&Mmda) and (4) Egoistic (Sdsmita). These four 
names are conventially given to the 

bnta^B.^^*^' different forms of perception. Hence 
p^ g the Suppression of mental faculties, 

when accompanied by Effective 
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perceptions, are called Savitarka &c. Argumentati 
and the rest are the names of four successive Stag< 
And because these four are in the form of t 
steps of a stair-case, therefore the same kind 
succession is said to refer to the suppression t 
companied by these. For in suppression by itsc 
there can be no order. The order in whi 
Savitarka and the rest are mentioned above is tk 
general one {autsargika)^ because it is scarcel 
possible for the thinking principle to enter i 
once into the extremely subtle, — ^as we find in ti 
Smritis also : " In the beginning of Meditatioi 
one ought to contemplate the embodied God, thi 
after this, the Bodiless : because when the Mi 
has been well — cognisant with the gross, th 
alone is it to be gradually led into the subtle 
And even though the Mind is engrossed in ( fl 
tremely attached to) gross objects, yet it is b 
possible to fix it on the forth-coming success! 
stages (which treat mainly of Subtle Existencf 
Therefore the proper (lit. kingly) road (to perfl 
Meditation) is the passing to the successive laj 
stages through the perception of gross objects, 
which latter the Agent has met with various di 
crepancies. But one who has already attained 
a higher stage, through the special favour of G( 
ought not to revert to the practices of the prece 
ing lower stage when there is no desire for t 
(attainment of the) occult powers specially adapt 
to the First Stage; because in this case t 
fruits of the second higher stage will have alrea 
accrued to the Agent* As is declared by the Co 
mentator {Bha$hya on the Yoga Sutras) : " G 

Digitized by VjUUS? It^ 



15 



who has through divine fevour> reached the higher 
stage is not to revert to the lower, because the 
ends of the latter will also have been served by 
the former " [ Yoga-Bhaahya of Vy&sa]. All these 
Four Stages (of Meditation) are ^o be practised 
fvith reference to one and the same object, or else the 
Agent will land himself in the fault of relinquish- 
ing his previous practices, as well as in that of 

fickleness of Mind. As for Example : 
p in 
• ^"' The object (of Meditation) {dlam- 

bana) is that with reference to which the Agent 
at first ponders or contemplates, — be it either 
the Body of the Virdt, or the four-armed body 
[of Vishnu &c.), or ordinary objects, such as an 
earthen jar, consisting either severally or collec- 
tively i6 the twenty-six tattwas (principles). Argu- 
ment {vitarka) consists in the first perception 
by means of Steadiness, Contemplation and 
Meditation with reference to gross forms of all 
the unheard of excellences and defects, and other 
particulars of the object in its grossness — parti- 
culars either adjacent or removed, and existing 
in the past future or present. The word " gross " 
bere implies the elements as well as the sense — or- 
gans. This kind of perception is different in 
character from that of four-armed Vishnu by 
Dhruva and others brought about by means of 
fenance &c. In the case of the latter, the Supreme 
ord, being satisfied with the penance and Con- 
jmplation (of men like Dhruva), created a body 
)r Himself and thereby presented Himself to their 
ew and talked to them. Yogis^ on the other 
md, by the force of their Meditation directly 
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perceive the real body of the Lord as he lies eithe 
in Baihuntha or the Stoeta-^unpa (diflFerent Ge 
estial regions) — ^though they themselves are at 
distance from Him. In this latter case no coi 
versation &c., is possible ; thongh in this (lattei 
case the peculiarity is that the Yoffis can se 
through the different particulars, excellences an 
defects, existence in the past, present or future- 
with regard to the four-armed body (of the Lord) 
Thus has Argumentation (Vitarka) been described. 
Next is described Deliberation (mch&ra) : Deli 

beration is that stage in which, witi 
berativr^* ^^' ^^S^^ ^ *te Same object, the groa 

vision being renounced after grofi 
perception (described above), the agent has the pei 
ception of the various subtle existences endinj 
with Nature (Prakriti)^ through all the particnlai 
mentioned above, by means of the three-fold pro 
cess of Steadfastness {Dh&rana) &c. with referem 

to the said subtle existences. Hei 
^- ^^* the word "Subtle" (Sukskma) in 

dicates * cause (in general)', and as such impli< 
(all the series of causes) : the primary Elemeni 
(Tanmdtras), Self-consciousness {Ahankdra)y th 
Great Principle (Mahat-tattwa) and Nature (Pn 
kriti). Objection : ' How can the subtle perceptic 
of a gross body be reliable?' Eeply : Not so (yoi 
objection is not valid) ; Because all gross bodies ( 
the form of the earthen jar and the like being tn 
effects of the twenty-six principles (headed b 
Nature) are connate or co-substantial with then 
on the ground of non-difference of the effect froi 
its cause. And further, because gross bodies, { 
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effects, are transitory or impermanent and the only 
reality that they have, is in the form their causes ; 
— as declares the Sruti : " Gkata and the like are 
mere developments for the sake of the name and 
the. beginning of language, the only reality is the 
clay (as the cause)" [Chkandoffy€^Upaniskad VI]. 
Objection : * Even then how can there be any 
pondering (Bkdvand) of the imperceptible subtle 
form ?* Eeply : No (you are not right) : Because 
pondering in general (of ordinary objects) being 
possible simply through means ordinarily heard of 
and discussed, the pondering of particulars unheard 
of and unthought of could be comprehended by 
the force of Meditation. This rule may be accepted 
as universal. Thus has Deliberation (vickdra) been 
described. 

Now we describe Joy (Ananda): when with 

regard to the same object, after the 

(3) XheJoyons. p^j.^gpti^^ ^f tl,^ g^^^tle form, 

that (subtle) process of vision is abandoned, then 
there arises (as before) a peculiar perception in the 
form of pleasure — ^by means of Steadfastness, Con- 
templation and Meditation with reference to the 
soul's purpose in the form of pleasure, preceded by 

the (first) twenty-four principles (TtUtvas); 

iXid this ( perception ) is called Joy ( dnanda ) ; 
.use we accept the theory of the non-difference 
identity of perception and the object of percep- 
OD. Though, Nature (Prakriti) being constituted 
ually) of the three attributes {Sattwa^ Rajas and 
mas\ pain and stupefaction should, like pleasure, 
present everywhere in it, — yet since it is to 
rtachment to pleasure alone that metempsychosis 
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(birth and rebirth) and the want of perception d 
the Spirit are due, therefore it is pleasure alone (of 
the three) which is to be specially perceived in aH 
its particulars, by means of Meditation {Yoga). S« 
that when the agent finds out for himself .the 
discrepancies in pleasure (as such), he will find 
it to be pain (in reality), and as such he will 
have done with all his attachment to it, — with this 
end in view alone is Meditation 

P 12 

restricted to pleasure strictly. In 
the Mokska-dharma, however, stress being laid on 
the doctrine of the identity of the property and the 
object bearing it, Joy too, like other qualities, is 
said to be included in the twenty-four principles ; 
and thus Conscious Meditation is made only threo- j 
fold : " To the devotee, — in the beginning, having ' 
recourse to the first form (Conscious) of Meditation 
— accrue (successively) Argumentation {Vitarka), 
Deliberation (Vichdra) and Right Discernment 
{Viveka).^^ ' Right Discernment ' here mentioned is j 
the same as Egotism (asmitd) that we are going to 
describe hereafter. 
Now is defined Egotism {asmitd). HaviDg, in the ' 

above manner duly passed through i 
^^^(4) The Egois- ^-jj^ above— mentioned stages, and I 

having found the Gross, Subtle and 
Joyous perceptions all full of discrep9.ncies, and 
being in the end disgusted with them, the ager 
finally has in the same object, the perception of SeJ 
— entirely apart from his former experiences- 
(obtained) through the character of the Self as ni 
changeable, all — pervading and being of the forij 
of pure intelligence ; ^and this (perception) 
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called Egotism (asmitd) ; because the perception is 
in the form : * I am other than my body &c.' Since 
khere is nothing left to be known after- the know- 
ledge of Self, therefore Egotism is called the last 
stage. The extreme state of this perception is called 
Dharma-Megha'Samadhi (the Cloud of Virtue) 
[cf. Yoga — Suti^a IV. — 28] ; — ^at the appearance of 
which there arises (on the part of the agent) a feel- ' 
ing of ' enough' with regard to the (above mentioned) 
knowledge (of Self) also and then follows the ex- 
treme point of dispassion which finally leads to 
Unconscious Meditation. Of Egotism^ there are two 
objects, viz. (1) the human Self as discerned from 
the twenty-four principles, and (2) 
* ' The Supreme Self as discerned from 

;he human Self, as well as from the twenty-four 
principles. With regard to these two objects also 
he general order of succession of the various 
tages is equally applicable. The following passage 
rom the Smriti bears testimony to the two-fold 
•bject of Egotism : " The principle, apart from 
he twenty-four principles, known as the twenty- 
ifth (the human Self) — when reduced by means of 
ight discernment to Absolute unity, perceives the 
wenty-sixth (the Supreme Self)." And further 
re have the fact that the Supreme Self is far 
lore subtle in His nature than the human Self. 
he nature of the human Self is perceived in 
otism (Asmita) ; because the perception of Self 
sists only in the cognition (in the perception) of 
character of Self as indivisible (Absolute), 
hangeable and the like. The perception of the 
Ipreme Self, however, is not possible in the stage 
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of Egotism. The Meditation of Self in general (i. a 
chiefly of the human Self) is, here and there, in tie 
Yoga Sutra and the Yoga Bhdahya^ mentioned ly 
the name Sattwa-purushdnyata-KhySiti (the percq)- 
tion of the Self as different from the other prind- 
ples— which are all constituted by the three Attri- 
butes Sattwa, Rajas and Tamas), The Meditation 
of the Supreme Spirit on the other hand is men- 
tioned in the Sutra. "Or by devotion to God" 
[Yoga-Sutra I. 23] — and the Bhashya thereon. 
As also in the Mataya and the Kurma Puranas :— 
"A devotee is of three kinds : (1) the Bhautika (2) 
the Sdnkkya and (3) the Antyasrami (one belonging 
to the last state of human existence : that of remn- 
ciation). In the first there is the first pondering 
(e. e. the pondering or contemplation of the Ele- 
ments) ; in the Sdnkhya (the second) there is con- 
templation of the Imperishable (Self-human) ; and 
in the last is said to exist the final contemplation 
of the Supreme Lord." 

The word " Elements " in the above passage 
implies all irrational objects. The " Antydsrami ** 
is the Paramahanm (an ascetic of the highest 
order). '* First pondering " or the pondering of the 
Elements. In' " S&nkhya " or the Secondary Yoga 
(one of the inferior order) there is " Contemplaticm 
of the Imperishable " — L e, the Contemplatioi^, 
the unchangeable Intelligence in 
* ordinary character (i. e. as hi] 

Self). " In the third "—in the Case of the ascej 
of the highest order — ^there is the Final — ^tl 
which is to be performed in the end— -Contemj 
tion of the Supreme Lord — u e. Contemplatij 
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tonching the Supreme Spirit. Consequently of all 
kinds of Conscious Meditation this last, the Medita-^ 
tion of the Supreme God-head is the highest. 
As is declared in the Kurmapur&na : " That is 
called High Meditation — ^touching the Supreme 
God-head — ^in which you perceive Me alone, the 
Self, pure and ever blissful. All other forms of 
Meditation mentioned in the large treatises on the 
matter are not equal even to the sixteenth part of 
this Spiritual Meditation. That Meditation, — in 
which the liberated Souls directly perceive the 
Universal Lord — ^is said to be the highest of all." 

Objection : * How is Egotism possible in connec- 

... tion with non-sentient objects, such 

of Bgo^Sm with ^s a jar and the like '? Reply : 

^^^ y^y^^^f No (your objection does not hold ): 

sentient objects. , . / /»xi- • x 

because as the cause (of the umverse), 

the human as well as the Supreme Self pervade 

though every object. [And as such Egotism is 

quite possible with regard to the Self pervading 

the jar]. 

The four divisions of Conscious Meditation have 
thus been described. Of these the 
stages— iS^moi/Ta- four stages — ^Argumentation, (Deli- 
four" kinds^^ of heration, Joyousness and Egotism) 
concrete Medi- — consist (respectively) of the per- 
taiion. ception of the gross objects, (subtle 

ol^ects, pleasure & human Self). To these four 
lectively is given the name Samapatti (condi- 
or stage). The qualifications. Argumentation 
Deliberation, accompanying the stages Argu- 
ntative and Deliberative, are each of two kinds. 
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Argumentation is of two kinds : ArguraentatitB 
and Non-argumentative ; and Deliberation also is of 
two kinds : Deliberative and Non-deliberative. 

To explain this : When the perception of the 
elements and the sense — organs— 
• ^^' above mentioned as argumentation 

{Vitarka) — is accompanied by Vikalpa (explained 
below) with regard to the word, the object and the 
meaning (of the word) \i. e. with regard to the rela- 
tions of words and their meanings,] then it is 
called the Argumentative Condition {Satikalpa- 
Samapatti) ; and when there is no such process of 
denotation perceptible it is called the Non-argn- 
mentative Condition {Nirvitarka-Samapatti), Ques- 
tion : " What do you mean by the Vikalpa* of the 
word, object and idea of words?" Reply : There 
are three portions in the comprehension of a 
word {e. g. Hari) : (1) Hari, the word ; (2) Hari, 
the meaning ; and (3) Hari, the idea (in the 
mind); — and when the Agent fancies an identity 
among these three, we have an instance of the 
Vikalpa (or fancy) of the word, object and the 
idea, which constitutes the first Vikalpa men- 
tioned above. The gross perception accompanied 
by this is called the Argumentative or Fantj 
. (Savitarka or Vikalpa); And the gross perception 
devoid of this Vikalpa (Fancy) is called Non-ar^- 
mentative {Nirvitarka) or Nirvikalpa (not admittij 
of any idea of the relation of word and 
meaning). The doctrine of the Modern Logicia 
that Nirvakalpa perception is the perception of 



♦ Note : — For a defintion of Vikalj^a the reader is referredji 
Yoga-Sutra I. — 9. 
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Supreme Spirit devoid of qualifications (or condi- 
tions) — ^is without any grounds. Here* Vikalpa 
of word (its object and the idea) is to be taken 
as implying Vikalpa in general, because the reasons 
above stated apply to all. Hence the Argumentative 
Condition is called Apara-^pratyakska (Non-high 
or Inferior perception), — because it is tinged with 
Ignorance in the shape of Vikalpa (Fancy). The 
Non-Argumentative Condition on the other hand 
is called Para^pratyaksha (High or Superior per- 
ception), because it is devoid of all Superfluous 
imposition (i. e. Conditions). Thus the two-foldness 
of Argumentation has been described. 

The two-foldness of Deliberation is next described: 

The perception of subtle existences 

The two-fold from Nature (Prakriti) down to the 
character of De- . -m i i i n i 

Uberatin. primary Elements, has been called 

P. 16. Deliberation {vichara). And when 

this perception is accompanied by 
the experience of the emanations of each of them 
(subtle existences) — ^in the form of Time, Space and 
the like — ^then it is called Deliberative Condition 
i^Savickara^Samapatti) ; and when without such 
experience, it is Non-Deliberative Condition (Nirvi^ 
ch&ra Samapatti). Thus have the different forms 
of Conscious Meditation been described. All these 
are called Meditation with support (Sdlambana 
Toga) or Seeded Meditation (Sabija Yoga\ — res- 
peDtively for the reasons that they are related to a 
sr^port in the form of the object contemplated, 

The reading noted in the footnote is decidelj the conect 
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and that they produce residua, the seed of th 
(fatare mental) functions. 

Of the Conscious Yogi^ there are four stages: 

Th f Bt ^^^ ' ^^^ ^^^ Prathamakalpika^ (2; 

of the Conscious The Mddkubkumika^ (3) The Prajm- 

Yogi defined. jy^^^ ^^^ ^^ The MikrAntahhavam- 

ya. The first is one who has the Argumentative Condi- 
tion, because in that stage he has not given np all 
vikalpa (see above) with reference to words, their ob- 
jecfts and the ideas (conveyed by them). The second 
{Madhubhumika) is one who has the Non-Argumenta- 
tive Condition, — ^and the name of whom is Ritam' 
bharaprajna (one whose Knowledge is truthnsup- 
porting) ; because in the case of this Knowledge 
there is no touch of any imposition of unreality. 
This stage is also called Madhumati (Jlon^jeSi), 
because, connected with Knowledge it gives satis- 
faction, just as honey does. Then through the Non- 
deliberative Condition follows, in due succession, 
the third (JPrajnajyoti) which has subdued all 
subtle existence up to Nature {Prakriti). It is in 
this stage that the Joyous Meditation {Sdnanda) 
enters. Then follows the fourth (Atikr&nta^ 
bhavaniya) which continues till the completion of the 
Egotistic Meditation (Sdsmita). This stage ends 
with the Meditation named Cloud of Virtue 
(Dkarmameffha). This Cloud of Virtue is thus 
described : AU desire for the attainment of occult- 
power having been renounced, there immedia 
follows the discernment of the Spi 
from the Attributes. And thus 
all purpose (of ttie Spirit) having disappeared 
to the suppression of Ignorance with all its 
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tjoinpaiiylng residua,— in that discernment too 
which consists in pain, there arises dispassion 
consisting in a sense of * enough * ; and then 
follows Unconscious Meditation. And since thus 
the process described above showers (mehatt) high 
Virtue (JDharma) producing such faculties as omni- 
science and the like, — therefore this process of 
Meditation is called the * Skowerer ' or ' Cloud ' 
{Megha) * of Virttie ' (Dkarma). In this state the 
Toffi is called a Jhanmukta (a living adept). 
Question : ' Then living adeptship and liberation 
would not be possible without omniscience and the 
rest ? Answer : Certainly, they could not be ; 
because so^ says the Bhhshya. After having 
described all the occult powers of Meditation upto 
Omniscience, the Bhdshya says: *' To the Supreme 
Lord (Iswara) or to the non-divine personage (a 
Yogi who is equipped with wisdom arising from 
Steadiness &c., as described in the Bhashya on 
Sutra III. — 53) or to him who has attained wisdom 
due to right discernment, or lastly to any Agent who 
has the seed of all the troubles of life destroyed, — 
there is no necessity of anything (in the shape of 
Powers) for the attainment of wisdom. And the 
purity oiSattwa (the principal ingredient oiBuddhi^ 
the thinking faculty) bestrides the occult powers 
due to meditation as well as Wisdom. In fact 
Wisdom dispels non-perception (Ignorance); and on 
t!|e suppression of Ignorance the consequent troubles 
j^so cease ; and without troubles there is no frui- 
tion of (residua of) actions. In this stage the 
ttributes, having all their duties done, do not 
in rise to the vision of the Spirit ;— and in this 
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fact lies the isolation {Kaivalya) of the Spirit frd 
Nature " [ Yoga 5^a%a— III.— 55]. In the aboi 
passage, by the expression 'the wisdom due 
right discernment' is meant 'the perfection 
right discernment.' Omniscience is mentioned 
the preceding Sutra (III,— 54). ' Purity of Satt 
is the 'dispassion with regard to the enjoy 
(objects).' Thus we see that the above passage] 
gives assent to the Sankhya doctrine — viz : Though 
the Meditation called Cloud of Virtue ranging uptol 
Omniscience has not been brought about, — ^yetj 
the two kinds of liberation are brought about | 
simply by means of the destruction of the seeds ofj 
metempsychosis, in the shape of pride, passion, | 
envy and the like. In the easel 

P 18 • I 

of Unconscious or Abstract Medi- 
tation, on the other hand, all desires produced 
by residua ( Vasand ) having been destroyed, 
there quickly follows liberation through the utter 
disregard (or suppression) of fructifying residua 
{prarabdka) — ^and this liberation is quite sponta- 
neous, and does not abide by any hard and 
fast rule — (as has been already observed above). 
Thus has Conscious Meditation been described in 
detail. 

We next treat in detail of Unconscious or Abstract 
Meditation. This is of two kinds i 
of ab8tKM5t me- (1) The Upayapratyaya and thi 
ditation. Bkavapratyaya. Upayapratyayi 

(1) The Upaya- is that in which the Abstract Medi' 
pratyaya. tation is brought about in this verjj 

region by the means prescribed in the Sastras :-^ 
the word ' pratyaya ' here signifying ' Cause i 

Digitized by VjUUV 1 1^ ] 



27 



Such means are : (1) Faith (Sractdhd), (2) Energy 

The means of (^^''V^)^ (3) Memory (Smriti), (4) 
this kind of Me- Meditation (Samddhi) and (5) Dis- 
ditotion. cernment or Sagacity {Prajnd) as de^ 

clared in the Sutra [1—20]. Here 'Sraddhd' = Faith 
in the powers of Yoga ; Viry a ^ the Concentration 
of the thinking principle ; Smritt==(Rememhenng 
and thus) Contemplating ; Samddhi = the final part 
of Yoga ; ' Pra/w(i'= perception brought about by 
Conscious Meditation. These five become the means 
to abstract Meditation through extreme dispassion 
(to be described later on). When the above five are 
employed with great impetuousness and intensity, 
then consecutively follow Abstract Meditation and 
its effect, liberation. Even when there is a certain 
amount of sluggishness (on the part of the Agent) 
in the employment of the above means, the two 
results (Abstract Meditation and Liberation) are 
almost consecutively brought about by devotion to 
the Supreme Lord [Yoga Sutra 1—23] ; because 
such devotion draws help from the Godhead. 

Now, what is God, and what is meant by 'devo- 
tion ' to Him ? God is that parti- 
God defined. -^^j^^ ^^^j ^^^^ ^j^^ ^yiree times) un- 

touched by the five troubles, Ignorance and the rest 
and by virtue, vice and their various developments, 
as well as by residua in generail. This Being has 
been very well treated of in the Vedanta Sutras, 
beginning with — " Now follows the consideration of 
Brahma" (Vedanta Sutra, I.— 1.) Consequently 
we touch upon the matter only 
^' ^^' briefly. His powers are equalled or 

Excelled by none. He is the Lord or Spiritual 
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Chief and Father of all the Gods, Brahmft, Vish: 
and Rudra ; and is the imparter of Spiritual Visiw 
{Jnana-chakshu) (to the Gods) through the Ved<U 
and His character as the inner Guide. His name 
is the Pranava (Om). And devotion consists ia 
the contemplation of Him, preceded by (that of) 
Pranava and ending in direct perception of Hinu 
This Steadfastness with regard to God is the chief 
factor in Abstract Meditation, as well as in Libera* 
tion; because such steadiness leads to greater near- 
ness to the final goal. Steadiness with regard to the 
human Self, on the other hand, is the secondary 
factor. Further the devotion to God puts an end 
to all impediments of the form of illness and the 
like (mentioned in Yoga Sutra I. — 30.) Thus too 
that (devotion) alone is the chief factor; as is 
declared in the Smritis: "For one desiring 
Liberation the most comfortable path is clinging to 
or resting on Vishnu — ^which (prescribes) contempla- 
tion by the Mind (of the God-head.) Otherwise the 
Agent is sure to be deceived." Thus has Updyor 
pratyaya (the first kind of Abstract Meditation) 
been described. 

Bhavapratyaya (The second kind of Abstract 
Meditation) is next described. The 
pratyaya belongs Spontaneous Abstract Meditation, 
to Videhas and — produced by (causcd) dispassion 
and wisdom due to the ante-natal 
employment of the prescribed means (to Medita* 
tion ) — and belonging to Beings disembodied 
( Videha) and resolved into Nature {Prakritilaya>k 
as well as to certain particular deities — is callecrt 
Bhavapratyaya ( one whose means is Bhava o: j^ 
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birth); becanse its canse is birth alone («. e. the 
birth at the proper time of the fruifiction of the prac- 
tices of the previous birth). As examples of this 
we have the Meditative sleep of Hiranyagarbha 

and the like. Of these the Dis- 
peS^ndelned!" embodied Beings (Videha8)-8uch 

as Hiranyagarbha &c. are capable 
of all their functions only through their Astral bodies 
and do not stand in need of the Physical body. 

Those, — who adoring (or contem- 
la^defin'e^d '^^'' plating) Nature, or God interblend- 

ed with it, pierce through the Uni- 
versal Egg (or Shell) and pass over the (seven) 
coverings (Avarana) to passage upto the Great 

Principle (MaJiattattwa) and thence 

arrive at the covering {Avarana) of 
Nature (Prakrtti) and attain to the position of the 
Godhead, — ^are said to be Resolved into Nature 

(Prakritilaya). This {Bhavapra- 

Difference bet- tyaya is not possible in the case of 

kinds of Medita- Conscious Meditation; because Stead- 

tion -7 Concrete fastness, Contemplation and Medi- 
and Abstract. ^ 

tation being closely allied to Consci- 
ous Meditation, when the latter have been com- 
pleted. Conscious Meditation necessarily follows in 
that very birth. It is for this reason that Consci- 
ous. Meditation has not been divided into Upoiya- 
pratyaya and Bhavapratyaya, either in the Sutra 
or in the Bhaahya. Both these kinds of Abstracjb 
Meditation are without any object of Contemplation; 
«nd hence Abstract Meditation is also called Sup- 
iortless Meditation {Niralambana-Yoga). And 
, when this Yoga is practised, all residua are com- 
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pletely destroyed and hence the Yoga is also called 
Unseededy {Nirbija). Though Abstract Meditation 
is of the form of suppression, yet its practice 
daily brings to light the developments of the 
various classes of residua. And the Meditation 
develops itself in due time, — in a day, fortnight or 
a month, — ^through these successively rising residua. 
As this residuum develops, so does it weaken 
all residua of the faculties upto real Knowledge. 
Thus, in the final stage of Abstract Meditation, 
all residua are completely destroyed ; and then even 
fructifying residua (Prdrabdha) are rendered in- 
capable of producing their results ; because they 
are deprived of the help of their auxilliaries— 
enjoyment and impression (Sanskdra) (which have 
been destroyed). Because as is declared by such 
Srutis as : "To him accrue Knowledge and Action 
as well as the previous wisdom (wisdom attained 
in the previous brith)" (Brihadaranyakopanishad 
IV — iv — 2). Knowledge and Action are auxilliariea 
to the antenatal residua of Experience {Bhoga\ 
called (in the above passage) Purvaprajnd, at the 
time of the fruifiction of (effects of) brith &c. Thus 
then the Mind (CAitta)), having all its functions 
duly performed completely melts away into its 
Cause, together with the fructifying action 
{Prdrabdha) as well as the residua of suppression 
(Mrodha-Sanskdra). This absolute sleep of the 
Mind constitutes the Isolation (Kaivalya) of the 
p o. Spirit, the absolute separation froi^ 

all perceptible existence constituted 
by pain. Because .the second connection of the Spiri | 
with perceptible existence, is due to the Mine 1 
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alone. As says the Smriti : " The rise (develop- 
ment) of the Mind is its destraction and its 
destruction is its real rise/' In the case of 
Liberation through real Knowledge, however, after 
the exhaustion of the fructifying residua t^ residua 
of real Knowledge is destroyed together with the 
Mind — ^this is all the difference (between this 
and the Liberation through Abstract Meditation). 
What is to be borne in Mind here is that both 
Knowledge and Meditation as Causes of Libera- 
tion having different processes of action, are 
in our system, independent of one another. The 
Bhagavadgitoi too declares : " The position attain- 
ed by the Sankhyas is also got at by Yoga ; and he 
alone sees (rightly) who sees the same (thing) in 
both " [Bkagavadgitd V — 5] . Here Sankhya = per- 
ception of right discernment(of Spirit from Nature); 
and l%a = suppression of the Mind. Thus in the 
case of Liberation through reil Knowledge alone, 
all that is needed of Conscious Meditation is the 
process^ding with direct perception of the Self 
which sets aside all self-Consciousness {Abkimdna) ; 
and no series of Conscious Meditation is needed for 
the destruction of the desires produced by residua 
3f other fimctions ; because on the completion of 
fructifying residua all other residual desires 
[V&san4)— like the V&san& of Knowledge — are des- 
troyed together with Mind. 

Thus ends Section I of the YoaASARASANGRAHA of 

Vijnydna Bhikshu — in which are described 
I the form and aim of Yoga. 

* ^j 
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SECTION II. 

(The mbans op Meditation.) 

The form of Meditation has been described, Nof 
we investigate the means thereot 
The* primary Candidates for Meditation a« 
means of Medita- divided into three classes : the low, 
the medium, and the high — viz.: 
(1) Aruruksku (one attempting to climb or rise 
to the steps of Meditation), (2) Yimjdna (one who 
is engaged in the practice), (3) Togarudha (one who 
has already risen to high Meditation). The Sittrazsii 
the Bhashya have laid down the three means for these 
three classes of Agents. The means . for the first 
and the second will be explained later on, for suck 
is the order of the aphorisms ; and those of the 
highest class are described here (in accordance witk 
the order of the aphorisms). The Yogarudha is 
one who, having already gone through the external 
preliminary means (stages) in his previous lives, 
at once rises to the stage of Meditation withont 
waiting (again) for the fulfilment of the iniative 
conditions — e.g. Jada-bharata and the like. For the 
accomplishment of the Meditation of such men 
the principal means are Practice or Exercise aiwl 
Dispassion (Abhyasa and Vairdgya), — ^and not the 
Yogic dicipline or the external aspects of Yoj^ 
which will be explained later on (as means to Yr 
for the Agents of the first and the second clasi 
— ^as says the aphorism — " The suppression of t 
(functions of the Mind) is by Exercise and Dis 
sion" [Yoga-Sutra I. — 12] ; and the comment] 
(Vyftsa) after having explained Exercise and Dis 
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sion, with all their accessories, has thus declared : 
" The Meditation for one of controlled Mind has 
been described. Now we . begin an exposition for 
the sake of the accomplishment of the Meditation 
of those whose Mind is in the waking (worldly) 
state (has not yet been brought under proper con- 
trol) ", — ^in his introduction to the aphorisms laying 
down Yoga — dicipline and the like means. Because 
we read in the Garudapur^na: " For the Arurukshu 
ascetics (one desirous to get to Yoga) [or of the Arur 
rukshu and the Yati] have been laid down Action 
and Knowledge ; and for those who have climbed the 
Yogic tree, Knowledge and Eenunciation"; — and 
further because we find the Yogis (drvdhayogas) like 
Jadabharata &c., following the same 

^* ^' course of action. By 'Renunciation' 

here is meant the ' renunciation of all actions that 
are impediments to the accoiliplishment of Yoga ;' 
for ' Yoga ' is the subject of the discourse, says 
the Mokshadharma : " By action is a being bound 
and by Knowledge released; consequently fore- 
sighted ascetics avoid all action." And also the 
Anuffitd : " One who has passed over all dicipli- 
aary action, and has his basis on Brahma alone, he 
moves about in the world a Brahma himself, — and 
is called a BrahmachS.ri. Brahma is his fuel, 
Brahma his fire, and his seat also the Brahma, 
^%ahma his water and his preceptor Brahma and he 
himself fixed on Brahma". And the Garuda^- 
rdna thus : " Hard and fast rules as to seat and 

;ure are no aids to Yoga ; On the other hand 
inch rules so extensively described only tend 

ilay the process ; (For) Sisupltla attained the 
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occult powers (only) through the force of Memorj 
and Exercise." What is said to be desirable here is 
the renunciation of all external actions as impedi- 
ments to Meditation, — and not of internal actions 
(for of these is Yoga constituted). And internal 
sacrifice is also laid down by Manu and others, for 
the Yogis without any desires : " These great 
sacrifices the adepts of Yoga devoid of all desires 
offer always to the sense-organs " [ 

and further these internal sacrifices 
• ' are not impediments to the Tog^ in 

as much as they are free from any desire (on the part 
of the Yogi) for the (good) effects arising there- 
from, and donot tend to confuse the necessary 
(bodily) actions such as ablutions, food and the 
like. 

The Yogarvidha — as the highest class aspirant to 
The aspirant Yoga— is thus defined in the Bhaga- 
to Yoga— defin- vadgita [VI-4] : " One is said to 
®^* be a Yogarudha when he does not 

become attached either to any action or to^ any ob- 
jects of sense, and when he has given up all desire 
(properly, expectation of advantage from an act)'. 
Thus we find that a Yogarudha is the (same as) 
Paramahanaa; hence the practice of Yoga is the 
royal road (to Paramahansaship, and thus to Libera' 
tion). Because the Sruti thus declares : "Th« 
ascetics(«awya«25)take to asceticism with the viewt» 
attain the aforesaid region (state) " {BrihadaraW^ 
kopanishadlN — ^iv); and " They live on alms (gfa 
unasked), after having suppressed all desire ei||( 
for children, or for wealt^, or for (good nl 
in) this world" \Brihadaranyakopanhhad II 
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,nd IV — iv]; and again — "Therefore one is to 
•erceive Self (his own individual) in the Self 
the Universal) after having learnt this (foregoing) 
ruth and having become calm, self-controlled, 
etired (from the world), forbearing and intent 
with his mind fixed upon his one goal) *' [Brihad- 
,r any oka — IV — ^iv J . 

By "Exercise" (or Practice) (Abhydsa) is meant 

the * endeavour to fix the mind ;' 

^l^f" and this « fixing 'i8 the final stage 

of Meditation and consists in a 

tream of unmoved concentration. Says the Bhaga- 

udgita [II.— 52] : " When thy intellect well- 

^ersed in 8ruti will stand unmoved in Meditation, 

hen wilt thou attain Yoga." The endeavour for 

he above-mentioned concentrations consists in the 

bringing back of the Mind to the 

' ^* object of Meditation, whenever it 

appens to stray away from it. As is declared in the 

^hagmadgitdi [ VI-26 ] : " Whenever the fickle 

nd mobile Mind moves away, it is to be restrained 

|id chained to the Self." 

Dispassion ( Vairagya ) consists in the idea of 
"enough" (with reference to any 

Sa-defined ^^J^^* ^^ enjoyment). It is not the 

mere negation of passion or attach- 

t; for. in thai; case the epithet "dispassioned" 

A apply to one who has no passion for an object 

y from him (and as such not inviting his atten- 

). This Dispassion is of two kinds: Superior 

\) and Inferior (Apara). The inferior kind 

passion consists in the absence „of d^fffg Jgr 
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certain objects dne to their being accompanied bj 
innumerable faults, such as (the troubles attending) 
the earning, guarding (of objects of enjoyment) 
and (the pain consequent upon) the loss ( of the 
object) and slaughter (of animals for the sake of 
enjoyment). This inferior kind of Dispassion u 
four-fold: (1) Yatamdna — Sanjndj(2) Vyatirek 
Sanjnd^^ (3) JEkendriya'Sanjndj and 
kinds of Diepas- (4) Vasikara-SanjnL - The first is 
s^on. tiie name given to the practice of 

looking at the faults (in the objects of enjoyment) 
which leads to Dispassion, and constitutes its 
first stage. 'These senses have been subjugated, 
and these are yet to be subjugated ' — ^this discri* 
minative ascertaining constitutes the Second. ij& 
attachment to the objects of external senses having 
been destroyed, all attachment and hatred with re- 
ference to (such mental conditions as) respect and 
disrespect (shown by others) are to be submerged! 
in Mind alone (one — Sense) — and this constitutes 
the third. When in the presence of all the objectsj 
(of sense — gratification) as well as of respect 
disrespect and the like, the Mind remains unmovedj 
— ^it constitutes the Fourth. The word ' Sanj'^^ 
in iall the four means * manifestation ' {AbhivyaM 
— ^which implies 'clearness' or ' explicitness-j 
From among these four kinds of Dispassion, the It 
{Vdsikara — Sanjna) alone is to 
complished by the Yoffdrudha^i 
above); because the first three have already n 
arrived at in the Tunjdna state (See above). TM 
ferior kind of dispassion has been described. I 
now describe its superior kind :^^^k Jdnd of I 
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assion consists in the idea of * enough' (L e. satis- 
a^ction) due to the finding of innate discrepancies, 
lot taking into aiccount any others in all perceptible 
bjects upto real Knowledge, either by finding them 
o be non- Self (Material, and hence unreal) on the 
.cqnirement of right discernment of Self and 
lot-self, or by the accomplishment of the result 
>f Knowledge, the suppression of ignorance* The 
uperiority of this kind of Dispassion consists in 
ihe fact that Liberation is a necessity after this 
Oispassion. Exercise (or Practice) and Dispassion 
lave thus been described. , Of these two, Dispas- 
don tends to blunt (suppress) the function (of the 
Mind) with regard to the objects (of sense-gratifica- 
;ion) ; aud the exercise or practice (of contempla- 
tion) bearing on thejobject of Meditation tends to 
strengthen the flow of the function (of the Mind) 
with regard to that particular object. Thus we 
see that the suppression of the mental functions 
iepends upon both (Dispassion and Practice). 
We are now going to describe the means essential 
to Exercise (Abki/dsa\ such as the 



byasa. The Pari' purificatory actious or Embellish- 
b^uTh" te^'"" ments (Parikarma) and the like. 

The word Parikarma denotes the 
purification of t^e Mind brought about by con- 
centration: ^^ Parikarma is purification of the body'* 
{Amarakosa — II— vi — 121) and again " Parikarma 
is ornamentation'* {Amarakosa — II — ^vi — 99). One 

such Embellishment is Peace of 
Mind ^^*^ °' Mind^ — such peace being the absence 

of all foulness due to (connection 
irith) objects (of sense). The causes leading to Peace 
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of Mind are : (1) Friendship mih people in goi 
.circumstances, (2) Sympathy wiifch the destitat 
(3) Pleasure with regard to virtuous people and {i 
Disregard of the vicious — and others all leading 
the subjugation of affection and aversion. Saji 
the Bkagavadgitd, [11—64,65]: "T^e self-restraia 
ed man who moves among objects with sens« 
under the control of his own self, aud frw from 
^ affection and aversion, obtaiS 

' • tranquility. When there is tra» 

quility there is an end of all his miseries, for the 
Mind of one of tranquil heart soon becomes steady," 
Regulation of breath \PrAnA]/ama) is the second 
cause of the peace of Mind. I 

Another Embellishment {Parikarma) is Objectm 

Cognition. The objects are sinell] 
^nUion^^^*^^^^ ^ *^^ Other primary elements! 

{Tdnmdtraa). The perception of 
these by means of a slight practice of Meditation, 
is called Objective Cognition. The perception of 
super-physical smell, brought about in a very short 
time by concentrating the Mind on the tip of the 
nose, is the cognition of Smell {Gandka — Pravrittt)' 
Similarly there is perception of (superphysical) taste 
at the tip of the tongue, of colour at the palate 
(retina ?), of touch in the centre of the tongue, and 
of sound at the root of the tongue. All this is to be 
understood as based on the Sdatras. All the^e 
various Oongnitions produce a peculiar inclination 
towards the various stages of Meditation ending 
in Right. Discernment ; and to this latter is! doe 
the steadiness (or tranquility) of the Mind, t B^ 
^use th§ perception of -sciefl;tific subjects/i ^ j 
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fects treated of in the Sdstras) belonging to this 

EWorld, brought about by the steadiness, leads to the 
evelopment of inclination towards all scientific 
subjects (those belonging to this world as well as to 
the other), and through this (inclination) steadiness 
(in general) leads to tranquility of the Mind. 

The third Embellishment (Parikarma) is the 
(3) The Bright Joyous Bright (Cognition) (Visaka 
and Joyous Cog- Jyotishmati). Viaoka—T^hni from 
nition. which (yasmat) sadness {S'oka) has 

disappeared (Feya^a). And because the Cognition^ 
named "Bright" (Jy(?^2«Awa^2) is happy (lit. with- 
out sadness ), therefore it leads to the tranquility 
of Mind. This — Bright Cognition — is of two kinds : 
(1) The perception of the Thinking Principle 
{Buddhi)^ and (2) The perception of the Spirit (as) 
discerned (from Nature and her emanations). The 
brightness of thes^e two Cognitions is based on the' 
fact of these t^vo perceptions having (and hence 
giving) much light [e. e. because they enlighten us 

more than any other perception]. 

Objection : -'After the perception of 
the Spirit, what is the need of the tranquility of 
Mind ? Because ignorance having been removed - 
(byithcsperception of the Spirit), there is nothing 
left to be done (for the good of the Agent." Keply: 
Even after the perception of the spirit, the Agent 
desiring Abstract Meditation which puts an end to 
all residua, requires the Superior kind of Dispas- 
sion ; and for the accomplishment^ of this latter he 
stands in need of the series of Conscious Meditation ; 
and further one aiming at the perception of the 
Supreme Spirit stands in need of Meditation bear- 
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ing on It, even after he has had a full perception ci 

the human Soul, 
The fourth Embellishment (JParikarma) is the 
m Contem- contemplation of (beings with) 

piationofdispas- dispassioned minds. When the 

Bioned minds. ^j^^ -^ fi^ed upon the minds of 

such personages as Narada and others, then the 
mi-nd of the contemplator also becomes, like them, 
dispassioned and tranquil ; just as the thinking of 
passionate persons inclines the mind to passion. 

The fifth embellishment (Pdrikarmci) is the Con- 
templation of the cognition either of 

(5) Contem- dream or of deep sleep. When the 
cognitions of Agent thinks of his waking cogni- 

siee^^" ^^^ ^^^^ ti^^^ ^s *^^s® ^f ^ dream,— both 
' being equally hiders of the real 
form (of Self) and both equally having impermanent 
(transitory) objects for their subjects — , then the 
Mind gains its true character and becomes dispas- 
sioned and (hence) tranquil. It is for this reason 
that all worldly phenomena iprapamha) is com- 
pared to a dream in all Srutia and Smritis — ^by 
such passages as — "know this (world) to be a 
lengthy dream " [ ]. Similarly 

when the Agent looks upon waking persons as on 
those in deep sleep— because both of them equally 
have (the true character of the Spirit) hidden 
from them, and because the waking person has only 
interupted glimpses of the world just as one in 
deep sleep has dreams at intervals also — then the 
Mind loses all attachment to the operations of 
both these states, thus regaining its true character 
and hence becoming tranquil. Says the Smriti; 
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" As a person in deep sleep perceives the whole 
universe in himself, and on waking finds himself 
occupying only a portion thereof, — similarly, having 
come to conceive of the various states of life — the 
waking &c. — as mere illusion, one ought to con- 
template on the Supreme Spectator of all this 
( phenomenal existence)." 

The sixth Embellishment (Parikarma) is the 
desirable Contemplation — e. g. the 
(6) Desirable Contemplation of the forms of Siva 
Contemplation and Vishuu desired by the Agent, 
c.) rjij^^ Mind, having a natural pre- 
dilection for forms, becomes (easily) fixed upon the 
forms (of Siva and Vishnu) ; and thus is rendered 
capable of being fixed elsewhere also, upto Eight 
Discernment. 

Thus have the Embellishments {Parikarma) 
, , been described. Among these 

Option of the , , ... . it., 

aspirant with re- those consisting m contemplation 

intern iLuon^of ^^® *^ ^^ employed at option (i. e. 
two Embellish- there is no hard and fast rule as 
^^^^^' to which is to be employed first). 

Thus have been described Exercise and Dispas- 
sion, as being the means common to both kinds of 
Meditation — Conscious or Concrete, as well as 
• Abstract. The means to Exercise or Practice, — the 
Embellishments — have also been explained. In 
this (e. e, among the means common 
leading^foom Ex^ to both kinds of Meditation) we 
ercise and Dis- ^idk^ a further subdvision : (1) The 
passion to the . /. . i . i. • t> • 

two kinds of exercise of the twenty-six rrin- 
Meditation. ^jpjgg consisting of the perceiver* 
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the perception and the perceived, aiid (2) the in- 
ferior kind of Dispassion, called Vasikdra (see 
(ibove\ are the means to Concrete Meditation. Of 
Dispassion and Exercise, the former is the direct 
cause of the suppression of functions, whereas the 
latter is so only through a portion of itself — Medita- 
tion (samadhi). The direct cause of Abstract Medi- 
tation, on the other hand, is the Superior kind of 
Dispassion {see above). The exercise of Knowledge 
cf the form of Dispassion alone leads to the accom- 
plishment of Dispassion, and through this to 
Abstract Meditation. As it has already been said 
that the Superior kind of Dispassion, in its accom- 
plished form, is the sense of " enough " (e." e. of 
satisfaction) with reference to the Knowledge of 
right Discernment partaking of the nature of pain. 
Exercise based on some object is a means to Ab- 
stract Meditation only through right Discernment, 
and not directly. Thus far we have described the 
means to Meditation for the Aspirant of the First 
order. 

Next we describe the means to Meditation — con- 

The secondary «^^*^^^ ^^ Yoga— discipline and the 
means of Medita- like — ^fitted to the second class As- 
cipUne ^^^^' pirant — the Yuiydna {see above), such 
as Vdnaprasthds and the others. 
* * The most important of these is 

Disciplinary Yoga. Exercise and Dispassion are 
only to be employed to the best of one's power 
(2. e. no special endeavour to follow them to 
their extremes is needed). The highest class of 
disciplinary Yoga consists in Religious austerity 
{Tapas)y Study {Swadhydya)^ and Devotion to th$ 
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Godhead {Uwara-^pranidhancC). Of these ReUgiom 
austerity consists in the habituating of one's body 
to the opposites, such as heat and cold, through 
penances prescribed in the Sd8tra84 Study consists 
in the reading of works treating of Liberation, 
and in the repetition {Japa) of the Pranava (Om). 
The Devotion to God consists either in the oflfer-^ 
ing of one's actions to the Great Master, or in 
renouncing all (desire for) the results of one's 
actions. — So says the author of the Bhdshya (Vyasa). 
The meaning of " oflfering " (one's actions to God) 
has thus been explained in the Smritis : " What- 
a man does, either knowingly or unknowingly, is 
done by God through His Yoga-Mdyd (i. e. Illusion 
which He is able to manipulate by means of his 
Meditation), (consequently, the firm belief that) 
' I am not the doer, all this is done by Brahma' — is 
called offering to Brahma {Brahmdrpana\ by the 
Rishis acquainted with Truth." Thus we see that 
'offering ' also consists in the offering of the results 
of one's actions, i. e. in thinking that ' God is the 
real enjoyer of the results of (my) actions.' And 
we presume that God has his experiences, from such 
Srutis as : " Drinking of truth." And the Sruti 
"AnotW (God) shines bright without eating" 
[Brihadaranyakopanishad III] precludes from God 
only first-hand experience preceded by self-conscious- 
ness. The experience by God of the results of 
actions, consists in the fact of his being pleased 
wh^n making the human selves experience the 
results of their various actions,— just as one on 
giving gifts to beggars, is said to be the enjoyer 
of the wealth thus given, — and certainly the expe- 
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riences by Gk)d cannot be the direct experience of 

the pleasures of heaven or the pains of hell ; for this 

latter would ffo against Srutis and 

P 31 o o 

* • Smritis. Though God's experience 

of everlasting pleasure is eternal (unimpeded), yet 
the fact of the manifestation of this pleasure on 
the award of pleasure to human beings leads to 
the mention of such pleasure following His Omni- 
potence being produced — which however is only a 
figurative way of saying things ; — ^just as we speak 
of the production of His desire to create (though, 
as a matter of fact, all his desires are eternal). 
The discipline (described above) being a means to 
Meditation, bears that name {Yoga) only in its 
secondary application ; in the same way as the 
same name is given to Devotion and Knowledge. 
Like Meditation also the diciplinary Yoga leads 
to the weakening of troubles ; — ^as is declared in 
the aphorism : "It (diciplinary Yoga) is for the 
purpose of the contemplation of Samadhi and for 
the weakening of troubles " [ Yoga Sutra II — 2]. 

Now we describe the " weakening of troubles," 

Th fiy t u- ^^^ ^^^ results : Troubles are five, 

hiQB^Kiesha^ because all of them severally end 

defined. j^^ ^^^ ^^.^^y^ ^^ ^^ .^^ ^jj^^ g^^ 

troubles are)) : (1) Ignorance {Avidya), (2) Ego- 
tism (Asmitd), (3) Aflfection or Attachment 
{Rdga\ (4) Aversion (Dwesha) and (5) Attach 
ment to life (or Tanhft) ( Abkinivesa). [Toga 
Sutra II — 3]. Ignorance consists I 
(I) gnorance. j^ ^j^^ perception of eternal in I 

the non-eternal, of the pure in the impure, d j 
pleasure in pain, and of Self in non-self. Egoimir 
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consists in the mistaken idea of the identity of 
Self with non-self by themselves 

(3^^& 4f^Affecl ^® ^®^^ ^^ '^y *^®^^ properties, 
tion and Aver- (The difference of Egotism from 
^^' Ignorance lies in the fact that) the 

latter leaves room for difference between Self and 
non-self (and only mistakes the one for the other). 
Affection and Aversion are too well-known (to require 
a definition here). Attachment to life consists in 
the fear of death &c. Among these 

(5) Attach- £y^ jl^g Qjjg mentioned first is the 
ment to life. 

cause of the other following it. 

Therefore Ignorance, (being the cause of the other 
four, and thus) being the primary cause of all 
trouble, is called the Field {K%hetrd)\ because it 
is only on the existence of Ignorance that the 
others are possible ; and further, all the rest are 
destroyed on the destruction of Ignorance. All 
these troubles ruffle the mind, like bodily disease, 
and hence are impediments to Meditation also. 
The weakening of these lies in their being (rendei^d) 
incapable of offering any obstacles in the way of 
right '^ discernment (of Spirit from Non-Spirit )» 
And this is the effect of disciplinary Yoga, both 
by seen as well as unseen processes. Because 
disciplinary Yoga pacifies the mind; and this (paci- 
fication) leading Jto the weakening, of the cause 
in the form of vice {adharma)^ that 
• * of (its effects) Ignorance and the rest 

follows directly. And further, disciplinary Yoga is 
not possible when (its opponents) Pride, Affection 
and Aversion are strong ; or even if it could be some- 
^ bow brought about, it would only be in an incom- 
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plete form. Consequently for its own iaccompHsh- 
ment, disciplinary Yoga brings about the weakening 
of troubles. Thus Meditation too is to be under- 
stood to be the eflfect of disciplinary Yoga both by 
seen and unseen processes, — the unseen being the 
purification of the mind, and the seen^ restraining 
of the mind by means of actions. 
Now we describe the effects of the weakening of 
troubles — upto final Liberation — 
aUeviaMon or selecting them from the aphorisms, 
weakening of the All troubles having been weakened 

above Troubles. , rj- • ?•• v xt. 

by means of disciplinary Yoga, the 
flow of right discernment ceases to be impeded in 
its course by troubles, and as such it leads to the 
direct perception (of the object of discernment — viz : 
Supreme Spirit). And then the troubles. Ignorance 
and the rest, having their seeds burnt by the fire 
of perception of discrimination, — named prasan- 
khyana (Abstract Contemplation) — are no more able 
to sprout up (into impurity of the mind and the 
other impediments to Meditation). And this is the 
state of the living adept (Jivanmukta). And then 
at the end of all fructifying residua {parabdha\ when 
the mind dissolves (into the Spirit) the subtle trou- 
bles whose period (of activity) has not yet arrived 
and whose seed has been burnt (by the fire of Know- 
ledge), also completely melt away. And when these 
troubles have been extirpated, there is no more cause 
for the rebirth of the soul, and thus the soul experi- 
ences no more pain — this is the state of Final Abso- 
lute Liberation. Objection : ' It is proper to say that 
Knowledge destroys all these troubles also whose 
period of activity has not yet arrived, — ^aud why 
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should you assume (an intervening process of) Inim^ 
e;?^ incapacitating them for further action ? ' Reply : 
It is in the unmanifested state of the effect alone 
that lies the efficiency of the cause, which cannot 
abide without the former. Because we find that the 
the burning power of fire subsists only so long as 
the substance (fire) itself lasts. Therefore Know* 
ledge only tends to the burning of 
' ' the efficiency of the seeds of such 

troubles, actions and residua as have not yet arrived; 
and (it does) not (tend to bring about) that condi- 
tion of them which belongs to them when they 
have passed [i. e* Knowledge does not tend to 
bring about the state of destruction of their effects}. 
Because the destruction of this latter (i. e. the 
effects of SansMra &c.) accompanies that of the 
Mind ; because the destruction of the object (here, 
Mind) destroys the properties (here, the effects 
left on the Mind by actions and their residua). 

Now we meet the questions — ' How does bondage 
J. . proceed from ignorance, and how 

Bondrge from does the suppression of this latter 
Ignorance. j^^j ^^ Liberation '? — and in answer 

to these we explain the process of these two (Bond- 
age and Liberation). Virtue and vice result only 
from the five troubles. Ignorance and the others, — 

♦ That is to Bay— we do not mean to say that all that Know- 
ledge does if to destroy the effects (already predaced) of klesa, 
. J^ma and sansltara ^ all that we mean is that Knowledge 
bums the very seed of these and thns utterly incapacitate 
them to bring about their effects. (The reading given in the 
text is not intelligible to me, thereforib I have f^dopted the 
-readlfig noted is the margiD)r 
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as says the Smriti : " One who has no egotisfn 
and whose intellect is untainted, thongh he may 
kill people, he himself is neither killed, nor bound 
(e. e. he is not responsible for his actions)" — [Bhaga- 
vddgitd XVIII — 17]. And virtue and vice bring 
about the results (of actions and their residua) 
in the form of birth, life and (various kinds experi- 
ence) ; and these latter give rise to pleasure and 
pain ; from which follows the bondage of the 
Spirit, consisting in the experience of these (pleasure 
and pain). * Experience ' mentioned above among 
the results of actions, consists in the fact of the 
mental faculty assuming the form of sound &c., 
(the objects of experience), — and in this lies the 
difference (of this kind of experience from that 
constituting the bondage of the Spirit). Objection : 
* Troubles (Ignorance &c.,) constitute the cause of 
disagreeable pain, as well as, through virtue, of 
agreeable pleasure in the shape of attainment of 
heaven, — and as such why should they be rooted 
out ? ' Beply : The pleasures of heaven also are 
to be considered as pain by the wise, because they 
are mixed with, and occasions for, further pain ; — 
as declared by the SanMi/a'Sutras ; — "There 
is trouble to the soul from pain, but there is no 
similar longing for pleasure" (Sankhya-'Sutras 
VI — 6), (Because) "Nowhere is any body pleased" 
{Ibid— YI — 7) (since) " That (pleasure) too is mixed 
with pain, (therefore) wise persons include that 
(pleasure) also in pain" [Ibid YI — 8], The pro- 
cess of bondage through Ignorance is thus describ- 
ed in the Kurmapurdna: "All 
faults, affection, aversion and the 
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flike, are caused by false Knowledge. The effects 

I of these is also a blemish in the form of Virtne 

and Vice — says the Srutu And the birth of the 

body of all beings is due to this latter." 

The process of bondage through the troubles has 

been described. Now we explain 

Libewt^TfJom the process of Liberation through 

the SnppreMion the Suppression thereof (e. e. of the 
of the troubles. . , » v -r t . i 

troubles). Ignorance being des- 
troyed by means of the direct perception of the 
discernment of the Self from Non-Self, other troubles 
attendant upon (Ignorance) are also destroyed. 
And thus there being no cause left, the effects 
Virtue and Vice cease to be produced ; and the 
residua of actions whose faifiction has not yet 
commenced cease to bring about their effects, because 
of the extirpation of their auxilliaries in the shape 
of the troubles. The actions whose fuifiction has 
already commenced are destroyed only by experience 
(i. e. only when their effects have been experienced 
by the Agent). The fructifying residua having 
been exhausted, there is no further cause for rebirth, 
which therefore ceases, — ^and this is what is meant 
by Liberation, the extirpation of pain. Thus as 
the name Medical Science is given to its four consti- 
tuent parts, Disease, Diagnosis, Recovery and 
Medicine, so Sankhya-Yoga &c. are called the 
Science of Liberation — treating as they do of (1) 
The disagreeable objects, to be removed, (2) The 
cause of (1), (3) The process of extirpation and 
(4) The means of extirpation. Here the " disagree- 
able " is pain ; " the cause of the disagreeable " is 
Ignorance ; " Extirpation " is the absolute suppres- 
5 
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sion of pain; and the "means*' thereof is tHe 
perception of right discernment. The epithet ^ 
"collection" (Vyuha) is necessary to each of these, 
in order to include all accessories. Objection : " The 
Spu-it being naturally without pain, how can 
* removal of pain ' be said to be Its aim ?" Eeply : 
No (your objection does not hold), because the 
Sankhya and the Yogd declare the extirpation of 
pain to be the aim of the Spirit on 
• ^^' the ground of the relation of owner- 

ship (hence of attachment) that the Spirit bears ta 
the objects of experience. 

Though experience being of the nature of percept 
tion (and hence residing in the Spirit which is ever- 
lasting) is by itself eternal, yet like the space in 
the jar, (which partakes of the character of its con- 
tainer, the jar, though by itself Space is eternal), 
experience of pain is impermanent (since pain is 
so); and as such it is but proper that its extir- 
pation should be the aim of the Spirit ; because 
the experience of pain is nothing more than the form 
of intelligence (or consciousness) as character- 
ised by the reflection of pain* The Sutra and the 
Bhashya^ having described birth — consisting in 
the fact of the connection of the perceirer with the 
perceived — ^as the cause of Ignorance being dis- 
agreeably, have explained at length, in that very con- 
nection, the character of the pereeiver and the per- 
ceived — viz.^ the Spirit and Nature. I have also 
done the same both in the YogavarUka and the 
BhashyacntheSankhy a Sutras. IniAie Sankkyasira 
I have considered at length the character of Spirit 
as well as of Nature ; oousequently I desist from 
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treating of the sftme subject here, for fear of being 
unnecessarily prolix. Thus ends the exposition of 
the means to Meditation for the Aspirants of the 
Ifiddle Order ; and in connection therewith we have 
also had an explanation of the fact of disciplinary 
Yoga being the means of the weakening of troubles 
as well as of Liberation. 

Now we are going to describe the means of Medi- 
tation for those aspirants of the 
of ^ditoti^ second order that belong to the 
Sto^ ^U^^^' ^^^^ ^^ householder and the like. 
And because such means would 
&bo be the means of Knowledge mentioned before, 
therefore the Sutra and the Bhashya have described 
them as (in the character of) the means to Bight 
Discernment. These are : (1) Restraint ( Tama) 
(2) Obligation or Self-imposed religious austerities 
{Ntyama)y (3) Posture (asana)^ (4) Regulation of 
the Breath (Prdndydma\ (5) Abstraction (Pratf/d- 
kdra\ (6) Steadfastness (Dkdrand)^ (7) Contem- 
plation {Dhydnoi) and (8) Meditation (Samddhi) 
[ Yoga Sutra II — 29]. These are called the eight 
accessories to Yoga. The second — class Aspirant 
should have recourse to the exercise of Steadfast- 
ness and the following and also to the disciplinary 
Yoga consisting in Restraint and the following, in 
the order that they are mentioned above ; and with 
this end in view, all of them are laid down collec- 
tively as suited to the second-class 
^nLt{Ta^] Aspirant. Of these. Restraint and 
and Obligation Obligation are purely disciplinary 
(iV»yama)defined. ^ ^ .. ^ \ x • • x 

P. 36 ^^^ ^** ^* ^^ purely extrinsic). 

Pure Knowledge, as well as Know- 
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ledge and iAction collectively, have alreaojy been 
mentioned as fitted to the Aspirants of th8* .first 
as well as of the second class, and this fact 6f 
the fitness of Knowledge alone (for the first-class 
Aspirant) and of Knowledge and Action both (for 
the second-class Aspirant) is borne out by the 
VisknU'Purdna : " Sanaka Sanandana &c. enjoy 
the Contemplation of Brahma ; others, the (inferior 
Gods) and other mobile as well as immobile beings 
possess the Comtemplation of Action alone. And 
( lastly ) Hiranyagarbha and the rest possess that 
of both Action and Brahma." 

Restraint and Obligation are explained in detail in \ 
the Sutra and theBkaskya. We reproduce here the 
explanation given in the Iswara-Gitd ; — "Non- 
" slaughter, Truthfulness, Non-theft, Continence, 
" Non-avarice — briefly constitute Restraint, and 
^' bring about the purification of men's minds. The 
" great Rishis explain non-mischievousness as con- 
" sisting in'not giving pain — either by action, mind 
*' or word — ^at any time to any living being. Virtue 
" is above Akinsd (non-slaughter) ; but no pleasure 
" can surpass it. The slaughter (Hinsa) done in 
" the way prescribed in the Sastras is no slaughter. 
*' One can get to everything by means of truth ; 
" and everything subsists in Truth, and the Brah- 
" manas explain Truth as the saying and acting in 
*' accordance with fact. Forcible as well as stealthy 
" carrying away of others property is Theft — ^the 
^' abstinence from which is non«theft, which is a 
" means of virtue. Continence is said to the absti* 
*' nence from sexual intercourse,— either by action, 
" mind or word— with all living beings and at 
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** all times. The. spontaneous non-acceptance of 
" gifts (from others) even in mis- 
" fortune, is called Non-covetous- 
" ness — ^and this should be observed with all due 
" exertion. The Obligations briefly are these : 
" Penance, Study, Contentment, Purity and 
** the Adorati^ of God — and these bring about 
" tne accomplishment of Meditation* Highest 
penance is said to consist in mortifying one's 
body by ineans of abstinence from food and such 
penances as the Pardka^ Chandrayana and the 
like. The learned have defined Study as purifying 
** the mind and consisting in the repetition of the 
** Vedantic sentences {Mak&takyas^ " Tattvamasi " 
** ^e.\ the Satarydriya (the 16th Chapter of the 
** Yajurteda^ beginning with ''^ Namaste Rudra 
** manyava &c. Ac. "), and the Pranavd (Om). 
** There are three kinds of Study : (1) Verbal, (2) 
** t/pa/waand (3) mental ; of these the (3) is higher 
** than the (2) which is higher than the (1) — So say 
** the expounders of the meaning of the Vedas. 
*' The verbal Study is that in which others hearing 
" the student clearly catch his words. The Upansu 
** Study is that in which there is only a slight motion 
** in the lips and lience others cannot catch the 
** words— this is a thousandfold (stronger) than the 
** verbal. The mental Study consists in the process 
*' ij^ which the Agent only surveys in his Mind the 
i' subject to be learnt with due consideration of the 
*' relation of words and letters, without any external 
" movement. TheRishis explain Contentment, the 
." mark of pleasure, as consisting in the sense of 
f ' satisfaction at whatever comes to the Agent in due 
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" conrse of events (without aiiy special attempt 
" on his own part). Purity ib said to be two- 
" fold— External and Internal, the former brought 
" about by (washing with) clay and water, aiid 
^ '' the latter consisting in tiie purity of the mind. 
"And (lastly) Adoration of God 
^' ^* « consists in firm devotion to Siva 

" by means of eulogy, remembrance (with reve- 
" rence) and worship, as well as by one's words 
'' and actions, both bodily and mental." In the 
above we have met with the declaration that 
slaughter in accordance with the Sastras is no 
slaughter. But the mischief therein meant is 
that which is necessarily attendant upon bodily 
purification — rinsing of the mouth and the like, — 
as well as those that are necessary to the house- 
holder (e. ff. the slaughter of wild beasts such as the 
tig^ Sec.). Because the author of the Bhashya has 
declared that abstinence firom slaughter in sacrifices, 
is one of the great penances. * Devotion to God' — 
which is said by the author of the Bhashya^ to 
consist in the offering of all actions to the Lord — 
implies the ^ worship of God ' mentioned in the pas* 
sage just quoted from the Jawara-Qitd. Of the 
two— Eestraint and ObligaticMi,— Restraint consist- 
ing in mere deaistiny (from certain acticms), is free 
from the limitations of time and space ; and as such 
the author of the Sutras has called it (Restraint) the 
Great Penance. The Obligations, on the contrary, 
consist in enyayiny (in certain actions), and ure, as 
such, conditioned by time and space ; and hence 
there is no such sub-division of it as Great Penance. 
Thus have Restraint and Obligation been explained. 
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Now we explain Posture (dsana). The particulaf 

positions of all living beings form 

(asSia). ^^^^""^ ®^ ^^^y postures. Of th^e, three 

are the most important, as mention* 

ed in the Iswara^Gitd : " The principal postures 

are the Svastika^ the Padma^ and the Ardha, — ^these 

are the most important of all postures. When the 

Brahmana places the soles of his two feet upon his 

two thighs — it forms the Padm&aana. When the 

good people place one foot only 

^* ^^' upon the other thigh,— -it forms the 

Ardk&sana^ a good means of Meditation. Placing 

, the soles of the feet between the thigh and knee 

we have the Svastikdsana.^^ We do not enter 

\ into the details of Postures, because our subject 

matter is Raja- Yoga (in which postures occupy 

pnly a secondary position). For a full treatment of 

lU forms of postures and the purification of the 

Wb and arteries we refer the reader to works on 

\^hxr Yoga. Postures have been described. 

We now turn our attention to the Regulation of 

Breath (Pr^wdy^wwi), which is three- 

(4) Regulation fold : (1) Rechaka (Expiration or 

JK^^i^^'^' Exhalation of the air breathed), (2) 

ferent kinds. Puraka (Inspiration or Inhalation 

of air) and (i) Kumbhaka (Holding 

the air breathed in). Pure or Absolute Kumbhaka is 

the fourth. Says the Naradiya (the Brihannaradiya 

PurancC): "By the learned the Regulation of 

" Breath is said to be of four kinds : (1) Rechaka, (2) 

^^ Puraka, (3) Kumbhaka, and (4) Sunyaka. The 

" artery(Nadi)to the right (of the Spinal cord) is called 

, "Piw^aW— this has the Sun for its(8upervising) deity 
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*^* and is said to be the birth — place of the Fathers 
^* [Pitriyani]. The artery to the left is called Ida— ' 
^* it has Jhe Moon for its deity, and is said to be the 
" birth-place of the Gods or Elementals {Devayoni), 
" Between these two is the SushumnA — it is a very 
"fine artery, and (its functions are) profoundly 
" esotSlric, and it has Brahma for its deity. 
"One ought to exhale the wind through this I 
**l€fft (Jda) — and on account of this exhalaticm 
this process is called the J5?a?AaZ^ (Rechaka), 
**The Aspirant is to fill his lungs with air by 
"means of the right (Pm^aM) — and this process 
"is called the Inhaler (Puraka). When the < 
" Aspirant inhales the air and holding it in ( his 
" lungs ), sits like a jar full of 
' * "water — ^the process is called the 

" Holder ( Kumbhka ). When he neither exhales 
"the air (in him) nor inhales the outer, — ^this 
" neutral process is called the Sunyaka ". We read I 
in Yftjnavalkya and others : " Regulation of Breath I 
" is divided into three kinds : (1) the lowest— | 
^« Puraka, (2) the medium — Kumbhaka ; and (3) The 
" highest — Rechaka. The lowest measures twelve 
" moments (m^trlts); the medium twenty-four ; and 
V the highest thirty-six; — thus has the difference of 
" measures between the three been laid down by those 
" acquainted with the subject" Here, in Yajnaval- 
kya, we find the different kinds of Pranayama men- 
tioned in the order (1) Puraka, (2) Kumhha&a^ (8) 
Reehaka ; whereas in the Naradiya Purana we have 
them in the orders — (1) Rechaka, Puraka and Kumb^ 
kaka. But the latter is only a fanciful order; (because 
no Bechaka is possible before Puraka ; the aifj 
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cannot be exhaled before it has l»een inhaled). With 
regard the above four kinds of Regulation of Breath, 
the author of the aphorisms adds the following : 
" When in the beginning, the three processes {Puraka, 
&c.) are practised together, they are specialised by 
place, time and number ; and then they are called pro- 
tracted or subtile" ( Yoga-Sutra II — 50). The place 
of Rechaka is twelve inches {angulis) beyond the 
top of the nose ; this is to be ascertained by the 
action of an arrow or cotton [?]. The place of Puraka 
ranges from the head down to the soles of the feet ; 
this is to be ascertained by a touch similar to that 
of an ant. The place of Kumbhaka consists of the 
external and internal places of both Rechaka and 
Puraka taken together ; because the functions of 
breath are restrained at both these places; and this 
is to be ascertained by the absence of the two marks 
noted above (in connection severally with Rechaka 
and Puraka). Thus we have explained the Regulation 
of Breath as specialised by place. To 
' * explain that specialised by time i 

This consists in such specifications as — ^Rechaka 
to be practised for so many moments, the Puraka 
for so many, and the Kumbhaka for so many\ 
Thirdly : The regulation of breath is specialised 
by number, as when the three kinds of Regulation 
are specialised by the number of moments begin- 
ning with twelve (see the passage from Yajnavalkyc^ 
quoted above). The specification of the three kinds 
of Regulation of breath by all the three— place, time 
and number — is only optional ; and they are not to be 
understood as applying to them collectively, for in 
many Smiritis we meet with passages where the 
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only specification mentioned with reference to the 
Begolation of Breath, is that of time. When in 
due coarse of exercise the Begolation of Breath 
named Kumbhaka^ lasting for months and years to* 
gether and in many places, subsists without the 
Rechaka and the Puraka^ not specialised by either 
place, time or namber — ^then that Kumbhaka is called 
Absolute and Pure Kwmhhdkdy the fourth form of 
Regulation of Breath. The powers of moving 
about in the sky follow this last form of PrAni^ 
ydma ; — as is declared in the VaBishthorSamhitA: 
"The retention of the breath, after giving up 
Rechaka and Puraka^ is called the Regulation oi 
Breath known as Pure Kumbhaka. One ought to 
practise this Kumbhaka both by itself as well as 
together with Puraka and Rechaka. The latter 
course should be adopted so long as the pure Kurn^ 
bhaka is not attained. And when pure Kumbhaka 
has been attained, without the Rechaka and the 
Puraka^ then there is nothing in the three worlds 
unattainable for the Aspirant" 
The measure of time with reference to the Regu- 
lation of Breath is thus described 
time wTth^ i^ *^^ Markamleya Purana : « One 
to the different moment {in&tra) consists of the 
parts^of Prana. time taken by the rise and fall ot 
the eyelid, or in a single clap oU 
hands, or in the uttering of a short letter. For 
the measuring of the Regulation 
* * of Breath, twelve moments have 

been laid down." " Twelve moments " is the time 
twelve times that defined as the. m&trd^ Only 
*^ twelve moments '' have been mentioned, because 
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that is the time belonging to all the three kinds. 

According to the Vasishtha Swmhita on the contrary, 

the Puraka onght to last sixteen moments, Rechaka 

thirty-two, and KunMaJta sixty-four. (In order 

to reconcile both we say that) both may be accepted 

as being respectively the primary and the secondary 

methods (of exercise). 

A further particular with regard to the Regula- 

^. . . .^ tion of Breath is menticaied in the 
Division of Pra- -kta i. j ^t. -n 

nayama into NArodtya and other ruranas: 

nSn^^'w*' anr^ "Begulation of Breath is pregnant 
and nonpregnant; of these the 
former is the higher. Begulation of Breath without 
the repitition (of sacred Mantras) and Contemplation 
is called non^pregnant ; and that which is accom- 
panied by both of these is pregnant^ The Mantra 
for repitition is thus laid down in the laipara GitA z 
"When the Aspirant holding his breath, thrice 
repeats the Gayatri together with the (seven) 
Vydhritis (in the beginning), the mas (at the end) 
and the pranava (one at both ends of it), it (the 
process) is called the Regulation of Breath (Prdwi- 
ydma.^^ Yogi-Yajnavalkya, on the other hand, 
declares thus : " The Pr&na and the Ap&na having 
been restrained, Begulation of Breath is to be 
practised by means of the Pranava^ with due 
regard to the measure of the Matras- {See abovey^ 
This, the repitition of the Pranava alone, is meant 
for the highest class of ascetics (the Paramahansas). 
Contemplation (Dhyana) has been declared in the 
Smritis to touch Brahm&, Vishnu and Siva, at the 
navel, heart and the forehead respectively. For the 
Faramahansas, on the contrary, the only object of 
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Contemplation is declared to be BrahmiC^'* The 
Belf-controUed ascetic is to contemplate the supreme 
Brahma, by means of the Pranava^* — say the 
Bmritis. Thns has been described the Begalation 
of Breath. 

We next tnrn to Abstraction (JPratydhdra). Says 
p. 43. tte Naradiyd'Purana : " When the 

(5) Abstraction "Aspirant withdra'frs the senses 
(Pratyahara.) « attached to their several objects 
" and holds them in control — that process is called 
" Abstraction {Praty&hdra). One whb ha&^reconrse 
"ta Contemplation without having controlled the 
" senses, is to, be considered stupid (self-deceived); 
** and his Contemplation too can never succeed." 
The control df the senses consists \tt bringing them 
under one-'s own control i. e. making them follow 
one's own wish. Thus Abstraction has. been des- 
cribed. 

The parts of Meditation, beginning with Restraint 
{Yama) and ending with Abstrac- 
ofthepre^?ng ^on {Praty&k&ra) all consist in 
^hf fl^ *^^ ^^^ ^^ controlling of the body, breath 
^' and the senses. We ought next to 

treat of the more important portion oi it — the three 
beginning with Steadfastmss (Dhdrand) which 
consist in the control of the Mind. 



(Dhar 



Of these we first take Steadiness (Dkdrand). 
The fixing of the Mind to a parti- 
barwuS^^^ cular place is called Steadiness 
(Dkdrand). That is to say, it con- 
sists in the steadying of the Mind to the place 
where the object of Meditation is to be thought of. 
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Sach places have been specified in the IswarOr-GitA: 
'** In the lotus of the heart, or in the navel, or at 
the top of the head — the fixing of the Mind to such 
places constitutes Steadiness (Dhdrandy^ 

Oljection : " We can undei:stand the specifica- 
tion of place in the case of the 
Objection: Cap Meditation of idolis &c. ; but we 
fication of ^plwse can never understand such speci- 
with regard to fication with regard to the Medita- 

an immaterial . « -r^. • • x« i. r cs • 

object, such as tion of Discrimination between bpi- 
Know^eS'e ?^ rit aad the Atributes ; for in this 

latter case the object of meditation 
(Spirit) is unconditioned (e. e. free from limitations 

of time and place &c.)." Reply : 
Reply: the spe- ^g the fire 18 Said to exist in the 
Sngs to^he con- fuel (its condition, Upddhi), so the 
^fThi s^t^^ specification of place refers to the 
"^ ^ ^ * functions of the several conditions 
(Jlpadhi) of the Spirit and the Attributes. The 
time taken by each of these {Dkirand, Dht/dna and 
Samddki) is thus ascertained in the hwara-Gitai 

^'Dhdrand lasts as long as twelve 
^' **• Prdnayamas ; Dhyana (Contempla- 

tion) lasts as long as twelve Dhdrands ; and Sama- 
dhi, as long as twelve Dhydnas'\ That is to say : 
the time taken by Dhdrand is equal to the time, 
taken by twelve Prdndydmds {see above). Steadi- 
ness {Dhdrand) has been described. 

We next describe Contemplation (Dkydna). 

When in the above— specified place, 

(7) Contempia- j^ere is a flow of the mental fun- 

tion-Dbyana. ^^.^^ n^oulded into the form of the 

Object of Meditation, unimpeded by any other 



6 



Digitized 



by Google 



62 



function, — the process constitutes Contemplation 
{Dhyana) ; — e. g. the Contemplation of the Four— ^ 
armed (Vishnu) in the lotus of the heart, the 
Contemplation in the Thinking Principle of Intelli- 
gence (Chaitanya, the form of Spirit) as discerned 
therefrom ; or the Contemplation of the Lord in 
the Causal Condition (Karancygadhi — Nature). The 
same has been declared in the Iswara^Gitii : "The 
flow of the functions of the Thinking Principle, 
based upon Steadiness in a particular place, and 
untainted by any other functions, is called Con- 
templation by the learned." The specification of 
the time of Contemplation and Meditation {Dhy&m 
and Samcidhi) has already been mentioned (see 
above). Contemplation has been described. 
We next treat of Pare Meditation {Samddkt), 

When the Contemplation (above des- 
(^) ^^iation cribed) becomes free from all ideas of 

the (difference of) Contemplaticto 
(the action), its object and the Contemplator, and sub-. 
sists in the form of the object of Contemplation in its 
absolute single purity — ^we have what is called Pure 
Meditation (Samddhi). The specification of time 
has «,lready been mentioned (see above). There is 
one more difference between this (Meditation) and 
Contemplation. Contemplation is broken up when 
the senses (of the Aspirant) happen to come in con- 
tact with sQch objects as are extremely revered or 
liked by the Aspirant. But not so Meditation , — as 
says the Smrtti : " Then (in the state of Meditation) 
the Aspirant) having his mind fixed on Spirit, knows 
nothing either external or internal, — just as the 
arrowmaker, having his mind engrossed in the arrow. 
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knew not the king passing by his side." In the 
above definition of Meditation, ' the 
• ■* Suppression of other functions ' is 

not to be considered a diflferentia, — ^because such 
Suppression is the principal factor (inMeditationj, — 
it must be taken only as an explanatory clause. 
When the suppression of functions happens to be 
aceomplished just at this time, there arises the per- 
ception of the object of Meditation ; consequently 
Samadhi becomes the final stage of Concrete Medi- 
tation* 

Objection : " If (as you say) Concrete Meditation 

• consists only in the suppression of 

deciarhig^^'sup-' functions at the time of Samadhi^ 

pression of func- then isy-hat is your ffround for mak- 

tions of the . , . ? ^i • • i 

mind » to be the lug suppression the principal 

Me'ditati^n''' '"^ fector?" ^^j^^y : We have abeady 
explained this difficulty of yours, 
and you seem to have forgotten it. The Mind itself 
is capable of comprehending all objects, because it 
is all-pervading, and of the nature of illumination, 
lilje ajnirrof, — but still on account of the discre- 
pancies in other objects (touching it), it cannot lead 
to the direct perception of the object in view, 
though it feels its presence. Consequently it is 
the suppression of the mental functions touching 
othe^ objects, — which is by its very nature, the 
negation of all impediments (in the form of the 
presence of objects other than the one in view) — , 
that becomes the direct cause of the perception 
of the object of Meditation. In this case Samadhi 
too is only a secondary factor ; because with 
regard to the perception of the object of Medita- 
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tion, it becomes the cause only through the sup- 
pression of foreign functions, (and not by itself). ' 
Thus have been described the three fectors of 
Yoga beginning with Dh&ran& (i. e. DAdrana^ 
Dhy&na and Samddhi). These three when, subsist- 
ing in a single object, constitute Sanyama (Self- 1 
control). This Sanyama is to be applied to all 
Stages beginning with gross objects, upto Spirit 
rightly descerned (from other Principles), — as de- 
clared by the Sutra : " It is to be applied to the 
Stages " [ Yoga^Svlra III — 6] ; and also by the 
Smriti : " One ought to slowly carry tiie Mind to 
subtle objects after having controlled it in relation 
to gross ones." But this is the secondary process, 
as has already been remarked else-where. Because 
if, through the favour of either God, or a proper 
Spiritual Teacher, an Aspirant to 
• ' Liberation, in the very beginning, 

finds his Mind capable of remaining steady 
in the subtle stages, he should not waste 
his time in traversing over the grosser steps. 
Because the later stages having been attained, the 
earlier ones come by themselves, — ^as we read in 
the Smritia : " One ought to be intent upon the one 
Knowledge which is the kernel of all things and 
which accomplishes one's purpose. The mnlti&rious-i 
ness of Knowledge is what impedes the progress of | 
Meditation. One, who, thirsting for Knowledge, 
moves from one object to another, can never attain to 
the (real) object of Knowledge even in a thousand 
kalpoBy Consequently we exemplify here only the I 
process of Sanyama based upon the Supreme Spirit,! 
as alone fitted for the highest class of Aspirants. /We 
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^ shall es^lain the processes of sanyama based upon 
' the discernment of the Spirit from the Attributes, 
only as parts of the aforesaid higher sanyama. With 
regard to the sanyama in relation to the Supreme 
Spirit, we lay down the process as described in 
the Ndradiya Haribaktisudhodaya* Says Narada : 
. " {1) Having discoursed in detail on the comprehen- 
" sion of pure Intelligence, I now am going 
" to describe Raja^Yoga^ which you do hear (care- 
" folly). (2) [^be Spirit is to be known (as apart 
" from Nature) by Aspirants to Liberation, through 
^the Upanishads, through company of good people, 

hrough a proper Spiritual Teacher, and by 
" Mmself. (3) Thus having firmly comprehended 
tpe Spirit, the Aspirant should renounce all 
;tachment, and centre all his attempts to (the 

ittainmeM) of Non-duality ; for attachment to all 
^things else is an avowed enemy (to the Aspirant). 
"(4) The aspirant, seated in seclusion, patient, 
" pure, expert and composed, should attempt the 
"perception of the Spirit apart from Illusion 
" (M&y&) [here the Human-self] as found in the 
" Upanishads. (5) The Yogi ought 
" to turn inward the senses engage^ 
" outward (to the objects) having shut up all their 
" ways — as Arjuna did by throwing a whole collec- 
** tion of arrows (at the destruction of the Kh&ndava 
" forest). <6) He qught to steady the Mind inside- 
" after paving fixed the senses in other places-^ 
" just as the king is made to enter his castle on 
" the suppression of his army. (7) The Mind having 
" become internally steady, the senses too move 
" not, just as the clouds become motionless on 
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" the disappearance elsewhere of their propeller, 
" the wind. (8) Then he ought to fix his Mind 
" on his Spirit— of the nature of pure intelligence,— 
" which is the propelling Agent, — ^and which is differ- 
" ent from the body, Self-Conscionsness (ahankdra)^ 
" and the Thinking Faculty {Buddki). (9) He ought 
"to join his own Self (conditioned Jivdtmd), 
"which thinks itself to be the doer and the 
" enjoyer, to Vishnu, the Universal Self, — Eternal 
" Intelligence and Bliss. (10) The Jiv&tmd being 
" deceived by the sense of separation, becomes on 
" the accomplishment of Meditation dissolved in 
" the Brahma,— just as hail dissolves into water, and 
"the flame into fire. (11) This Meditation, of 
" Brahmanas, of the Human and the Supreme 
" Spirits, is called Yoga — the highest of the high, 
" explained by the Upanishads and to be kept secret 
" by the Rishis. (12) Thus having one's Self dissolv- 
" ed into Brahma, and consisting in Absolute nn- 
" impeded Intelligence, one ought to remain steady 
" after having resolved his own Self inta ithe Uni- 
" versal Self. (13) In due order the Yogi knowing 
" his Self, should resolve the gross elements of the 
" universe into the Supreme Self, and next he should 
" resolve thereinto the subtle elements thereof. (14) 
" Having his Self thus joined (to the Supreme) the 
" Aspirant becomes one with Tlshnu ; because a 
" mountain of salt cannot dissolve into water at 
"one pinch (but only in due course of time). 
"(15) Even in the waking state, he ought to 
"consider the whole universe as 

P ASK 

' ' "Vishnu; and being devoid ofi 

" selfishness or egotism, he will have the proces^^ 
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"birth and re-birth slackened. (16) After one has 
" his thinking principle resolved into the supreme 
"Spirit by constant exercise, all his thoughtful 
" actions turn back of themselves. (17) After this 
'' he ought only to do such actions as are due to 
"his former practices — ^and no worldly or Vedic 
" actions — , for a Living Adept {Jivanmukto^ is one 
" who being devoid of both Virtue and Vice, partakes 
" of the nature of the Whole. (18) On the decease 
" of his body, he is born no more. Thus have I 
"explained to you the process of liberation by 
" means of the Meditation of Non-duality." 

We are going to explain the difficult portions of 

the above. (2) In the beginning one 
annotatUms'^oii 18 to ascertain from th^ Upanishads 
the above quota- the general character of Self and 

Non-Self, as discerned from Nature 
and its developments. (3) Having through the above 
means firmly realised the Self, and having ascertained 
it by means of Sraioana (Listening) and Manana 
(Contemplation), — One ought to renounce all at- 
tachment. * The accomplishment of Non-duality ' 
as will be explained later on, is the attainment of 
the second perception (of Spirit) or the attainment 
of Absolute Singleness. (4) He next lays down 
what is to be done after renunciation : " Seen in 
the Upanishads " = Heard of in them. " Apart 
from Maya " = Discerned from Nature; or by 
Maya" we xnay" understand the Human Self^ 
becaqse the object of Knowledge being the Supreme 
Self, the Human Self too is only a mask over it, 
and consequently the term Maya (Illusion) can be 
rightly applied to it. (5) The form of the attempt 
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is next described. '^Parak'^^^iof ontward. "The 
road other than t^t the inward "=■ the 
' ' outer road. This ^\^^lok lays down 

Abstraction (Pratyak&ra). The ek^^J^raal fiwtors 
of Meditation — from Restraint ( YamJ^'f^^ to the 
Regulation of Breath (Prdndydma) are n^ men- 
tioned here, because being only external, they iire not 
very necessary. Or we may explain the ift)rmer 
half of the (4) as briefly refering to the first 
four factors of Meditation. (8) and (9) — Having 
explained Abstraction, the process of aanyama 
is next explained by these two couplets. The 
fil^t mentions Steadiness (Dkdramd) consisting 
in the fixing of the Mind on the Human Self 
which is the* place of the Omnipotent Supreme 
Lord. And the second couplet briefly lays down 
JDkydna and Samddhi. The meaning of this latter 
couplet is this : One is to resolve the Human Self, 
— ^which uselessly conceives itself to be the master 
of its actions, and is pure on account of its being 
devoid of limitations — into the Supreme Spirit 
apart from its limitations— which is the Self of 
every existence, from the gross body to the Human 
Self. That is to say one is to contemplate the 
Sqpreme Spirit wherein all Human selves have 
been dissolved. (10) In order to explain the 
cognisability above referred to, the next couplet 
lays down by an example the reality of the dis- 
solution alone. The idea of the Human Self 
being apart from the Supreme Self is due only to 
Self — deception ; because the above separation is 
caused (not real) and as such is capable of holding^^^ 
for a very short time, and consequently, like de--^ 
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velopments of Nature, is only a verbal Entity 
(i. e. exists only in name). In reality, however, the 
Human Self, equipped with Yoga, becomes dis- 
solved in the Brahma, like hail 

P fiO 

' • into water. "ra7eawaya"= its effect. 

The rest is clear enough. 

Thus we have described the eight means of 

Meditation. With regard to these 

^ Cl«ser relation being the factors (of Yoga) the 

of Meditation a i. • i j /• i 

withtheiastthree Aphonsm lays down a particular 

Samfidhi. ' rand and the rest are more closely 

allied to Concrete Meditation than 
the first five ; because these latter tend only to the 
purification of the body, the breath and the senses,; 
whereas the former three — Dhdrand &c. — tend to the 
Purification of the Mindy-^in itself a part oiYoga. 
And further even in the absence of the first five. Yoga 
becomes possible, (specially) through the accomplish- 
ment of these five in the previous birth ; whereas 
Dharand &c. being factors only when in the company 
of Yoga^ are inore closely allied, and hence without 
these. Yoga becomes impossible.. Thus Abstract 
Meditation, being free from even these three, is said 
to be without a support (Nirdlambana); because we 
have already explained the Abstract Meditation of 
the BAavapratgaya class (see above) as belonging to 
the particular />^m5 (Blementals) whose Knowledge 
and Dispassion had been brought about by Dhdrand 
(Dhgdna and Samddhi) in their previous births. 

Thus ends the Second Section of the Yoga-SAra- 

Sangraha in which have been determined 

the means of Meditation. 
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SECTION III. 

Of the Occult Powers. 

Next we have to describe the Occult Powers 

Eeasonsforthe ^^^sing from Sanyama. And our 

treatment of Per- motives in doing SO are : (1) (of those 

fections. aspiring to the powers), the allaying 

of such desires as are impediments to wisdom and 

the rest; and (2) the ascertaining 

' of the accomplishment of Sanyama; 

and ( 3 ) the raising in the hearts of Aspirants to 

Liberation feelings of disgust with regard to these 

("Powers). This latter fact is borne out by the 

following aphorism, acknowledged by all systems: 

" From indifference even to this ( Power ), on the 

distraction of the seed of evils, ( results ) Isolation 

( Kaivalya ) " [ Yoga-Sutra III — 50]. 

There being many objects of enjoyment, ^avr 

yama too becomes accordingly manifold, and so 

also the perfections resulting from them. Of these, 

however, only a few have been described by the 

Sutra and the Bfidshya. For fear of making this 

treatise very lengthy we touch upon only the most 

important of the Powers, making selections from even 

the few mentioned in the Sutra and the Bhdshya, 

Hence we are going to describe only the perception 

. V m, ^f the objects of Sanyama^ as con- 

(1) The per- ... .. ^^ .i. / x- 

ception of the stitutmg the perfection arising 
""aml^ ^^ ^^" therefrom. Because the Agency 
of the Sanyamas in bringing 
about the perception of their several objects, i-^ 
universally acknowledged ; — vide the aphorisnTN 
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'*To one of suppressed feculties, there are a 
' concentration and con-substantiation in (matters 
relating to) the perceiver, the perception and 
the perceived, — as in a transparent gem " [ Yogot^ 
Sw^ral— 41]; and further because the acquire- 
ment of the Knowledge of something other than 
what the Sanyama belongs to is declared in the 
aphorism : " From Sanyama in the Sun, a Know- 
ledge of the regions (results)" [ Yoga-Sutra III — 26]. 
It must be here understood that it is only the 
Knowledge &c. of other objects that are mentioned 
here as the Power arising from Sanyama which 
finally leads to the perception of its own specific 
object. The Sanyama with regard to one thing 
brings about the Knowledge of certain other things, 
through the strength of the virtue of Meditation- 
just as the sacrifice (which consists in offering 
certain substances to certain deities) leads to the 
attainment of heaven. 

In the beginning we must describe the two 

„ , , Samamas which lead to the per- 

S&njamas lead- '^ ^ 

ing to Spiritual ception of the Spirit, as this is by 

perception. ^^^ ^^iq most important acquirement. 

Says the aphorism : " Experience is an undefined 

conception of the Attributes and the Spirit, which 

are totally unconnected. From Sanyanm for its own 

object, and not for another's object, proceeds a 

Knowledge of the Spirit "{ r(?^a-5w^m III— 35]. 

The aphorism defines " Experience " 

^' ^' because one ought to practise 

Sanyama with regard to the conceptions of the Spirit 

as discerned from those of the thinking principle. 

^ The Attributes are limitations (imposed on the 
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Spirit) common to the cause and the effect ; and 
the Spirit is the spectator in (a Universe) made 
up of these (Attributes) and is common to the 
Human as well as to the Supreme. But even in 
the face of this glaring difference between the 
two, — ^being as they are, quite unconnected, like 
light and darkness, and having quite contrary 
properties, — ^there arises, from mutual reflection of 
the two, a certain undefined conception, consisting 
either in the non-comprehension of the difference 
between the conceptions of the two ( Spirit and 
Nature), or in the notion of identity between the 
two, or being of the same character of identity as 
the idea of Knowledge in the form of words &c., 
taken by the mental faculty, or lastly as the idea 
of fire in a piece of red-hot iron, — and this un- 
defined conception is called experience (Bhoga) — 
in its principal form. Says the Bkdshya : " Ex- 
perience consists in the comprehension of the 
desirable as well as the undesireable forms of Attri- 
butes, not properly discerned." (The Bkdshya 
says " not properly discerned " from one another), 
because the two conceptions are naturally given to 
acting conjointly. On one hand there is the con- 
ception of the Attributes, forming a Limitation, 
of the form of words &c., which are for anothers 
object^ and on the other, there is the conception of 
the Spirit with regard^to its own object, the form of 
Knowledge ; and from the Sanyama with regard 
to this latter, ending in the perception of the 
difference between the two (Nature and Spirit), — 
proceeds the Knowledge of the Spirit, — i. e., th^e 
arises the perception of the Soul 
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,8ticll pfoperties thereof as, Indivisibility, Omni- 
presence, iiternality, Purity and Freedom (or Abso^ 
luteness). That is to say the Agent becomes 
conscious of the difference of the Spirit from all 
phenomenal existence. In the Sutra we have the 
epithets " for one's own object," {Sw&rtha) and "for 
the sake of another's object (Pardrtka) simply to 
indicate the ground of difference between the two 
conceptions* * Fardrtka ' is that which brings about 
tfie experience and liberation of every one else save 
the Agent himself 5 whereas ^Sw&rtha ' is that which 
accomplishes his own experience and Liberation. 
'Experience' here denotes only the consciousness or 
feeling of objects* Objection; "The conception 
belonging to the Spirit is only a form of the Spirit 
itself; hence, how 'can the Knowledge of Spirit' be 
the result of Sanyama ending in perception there- 
of ; for (such Knowledge being included in the 
**conceptionbelonging to the Spirit ") it would have 
been already accomplished (1- e* together with the 
conception spoken of)* Reply, No • 
* (your objection does not hold)? 

because just as the space limited by the jar is 
different from Space in its real form, so the per.- 
ception of Absolute Intelligence as apart from 
all phenomenal existence,— which constitutes a 
perfection {Siddhi) in itself—, is different from that 
of a portion thereof, limited by the function of 
Words Ac,— as apart from the function itself. 

There is no other means of the perception of the 

Ifoofchermeans Spirit save the aforesaid Sanyama. 

of Bpiritnal per- Consequently, all aspirants to Spi- 

eeptiom j.jj.^^j Knowledge jshould exerciae 
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this very Sanyama^ neglecting all others which lea 
to the occult powers, Anima and the rest (to b^ 
descrihed later on) — and this is the doctrine whicJ 
vA borne out by experience, countenanced by th^ 
Sankhya as well as the Yog^ 
ar^'lwuSn; Systems. During the process of tb< 
auendant upon exercise of the above Sanyama\ 
an jama. there come about also others, named 

Prdtibkd, Srdvana^ Vedana, Adarsa, Asw&da and 
VAta which become characterestics of the Know^ 
ledge of Spirit, Pratibhd (Genius) consists in the 
capacity to suddenly comprehend olgects, subtk 
and the like, — remote and high, past and future,-^ 
in the absence of any visible perceptible means 
and the Knowledge due to this faculty, is called 
Pr&tibhd (belonging to the Genius), which con- 
stitutes the perfection of the Mind. Similarly the 
hearing of remote sounds constitutes the perfection 
of the ear, called Sravana (auditory). The touching| 
of remote objects constitutes the perfectidn of the 
sense of touch, called Vedana ( Cutaneous Percep- 
tion ). The seeing of remote objects constitutes the 
perfection of the eye, called Adarsa ( Visual per^ 
ception). The tasting of remote objects constituted 
the perfection of the sense of taste, called Astmda 
(the taste-perception). And the feeling of the 
smell of remote objects constitutes the perfection of 
the sense of smell, called Vdta (Olfactory percep- 
tion). These six perfections of the six sense organs 
are impediments to Meditation, 
the n^eans of Spiritual perception. 
The perfections (Siddkis) are said to be the accom- 
plishment of the ends of the Agent, only with re- 
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ard to one who has fallen from meditation 
irough the enjoyment of various objects, and thns 
aving in the waking state (his Mind unsettled), 
as all his thoughts turned outward ( ?. e, towards 
sternal objects). For, says the aphorism: "These 
re obstacles in the state of Meditation, (but) per- 
ictions in the waking state " [ Yoga-Sutra — III — 
7]. Oonsquently these (perfections) should not be 
esired by the Aspirants to Spiritual Knowledge; 
nd even if they come to him unasked, they are 
[> be left unnoticed (or renounced). Thus ends 
he explanation of the Sanyama which is the 
deans of a perfection of the form of Self- 
Inowledge. 
After this we have to describe the Sanyamas^ 
with regard to the perceiver, the 
u^lji iTe ^fTom P^^^^eption and the perceived, which 
^anyamas with lead to Concrete Meditation accom- 

ef cefver Ws^e^- P*^^®^ ^7 Argumentation, Delibera^ 
Tgan), the per- tion, Joy and Egotism. Then 
»ercepUb£. ^ because Sanyamas are brought about 

naturally in the order of— (1) the 
perceptible (2) the perception, and (3) the per- 
leiver — therefore we first of all describe the 
Sanyama of the perceptible- The perceptible are 

the Elements ; and each of these 
(1) Perfections j^g^^g £^g forms ; because of the 

•esulting from 

lanyama with identity of the cause with the effect, 
'Z%tiJ.u. "^ and that of the object with its 
property. The five forms of the 
Elements are : (1) The gross (Sthula) (2) the 
natural form (Swarupa). (8) The subtile forn^ 
(Sukskma)^ (4) Concomitance (anwaya), and (5) 
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Fruition {artha-tattwa). The specific entitle 
(Viseehas) Sound &c., and Space and the rest, con-j 
stitute the Gross form of the Elements. Akdsatm 
(the characteristic of dk&sa), Vayutwa and the' 
like are the natural forms of the Elements. The 
primary Elements of Sound and the rest {SabdadiA 
tanmdtrci) constitute their subtile form. Antmyii 
(Concomitance) is that which follows ; and as such 
Prakriti or Nature, constituted by the three Attri-, 
butes, Sattwa Rajas and TamaSy constitutes the! 
form of the Elements, called Anwaya. And (lastly) 
the purpose of the Spirit — experience and Liberal 
tion — based on the Attributes, constitutes their fifthi 
p g iorm^iliQ arthorvattwa. When with! 

regard to the Elements ccmstituted 
by the aforesaid five forms, there arises Sanyamn 
ending in direct perception (of the object), there 
results a Perfection consisting in the victory over 
the elements in their aforesaid forms ; — says the 
aphorism : — " From Sanyama with regard to Qross- 
ness. Nature, Subtlety, Concomitance, and Fruitiou,! 
(results) victory over the elements" \^Yoga'Sutr<4 
III — 44]. 'Victory* consists in the elements 
being under the power of the Agent, — that is 
functioning in accordance with his desires. Though 
Self-Consciousness {akankara) and Intellect {Bu- 
ddhi)^ being both causes of the elements, constitute 
their forms (according to the theory of the 
identity of cause and effect), — ^yet, as the effects 
of sacrifices are based on verbal authority, so 
also the perfections proceeding from Sanyama ; and 
as such the Sanyama^ with regard to the elements 
( even ) in the form of Self-Consciousness and 
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Intellect, does not lead to thue conquest of these 
two. And it is with this view that the Sanyamou 
with regard to these has not been mentioned 
with that of the Elements. It will be described 
together with that of the senses. From the con- 
qaest of the elements proceed the three-fold perfec- 
tion — (1) Attenuation {anima)^ f2) Bodily perfection, 
and (3) indestructibility of the properties of the ele- 

The eight per. ^^^^«' }^^ ^^^^^ perfections— 
fections-anima, Attenuation and the rest — are thus 
Mahima&c. mentioned in the Smritis: '^(1) 

Attenuation {anima\ (2) Greatness or Illimitability 
of the body (Makimd), (3) Levity {Laffhima\{4:) At- 
•tainingbythesenses,(5)IrresistibleWill(TmM>?eya)» 

(6) Supremacy (lsit&) consisting in the application 
of one's power to (all objects) seen or heard of, 

(7) Subjection or control (Fa^Yo) consisting in Non- 
Attachment to the Attributes ; and (8) Fulfilment 
of desires." Of these (1) Anima consists in the 
faculty of reducing one's body to the size of an 
atom ; similarly (2) Makimd consists in that of 
enlarging one's body to an enormous extent. (3) 
Laghima or Levity leads to the lightness of heavy 
body to such an extent that, like a floss of cotton, 
it floats in the air. (4) Attaining or Reaching by 
the senses is the capability of touching the moon 
by the fingertip even when standing on earth. 
(5) Irresistible Will leads to unresisted use of all 
seen and heard of objects — such as water &c. and 
heaven and the like. (6) Supremacy consists in 
the directing of the functions of all elements and 

elementals in accordance to one's 
^•^' own will. (7) Subjection (Fewe^a) 
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lies in the capacity to retard the fanctions of the 
elements and elementals, and the non-snbjection 
of one's own actions to their force. (8) And the 
Fnlfilment of Desires is the 8th Perfection, — e. g, 
the power to tarn poison into nectar and vice versa^ 
and the like. Thus have the eight perfections — 
(Siddkis) Attentmtion and the rest — been described. 

Bodily Excellence consists in beauty, freshness, 
and toughness of the body. In* 
len c^^^^ ^^^^' destrmtiUlity hy the properties of 
elements consists in the fact of 
the properties of earth &c., in the shape of solidity 
and the like, not offering any obstacles in the way of 
the Yogi's body. That is to say : The earth does 
not bind the functions of the body by means of its 
solidity ; and consequently the gross body of the 
ascetic is able to move through the body of a 
mountain, or live inside a piece of stone. Similarly 
water by its liquidity does not wet the body. The 
hot fire burns it not. The mobile wind does not 
move it. And lastly, uncovering space too covers 
his body, so that he becomes invisible even to 
men of great occult powers. Thus the Perfections 
arising from Sanyamas with regard to the percept* 
ible have been described. 

We next describe the Perfections due to the San* 
yama with reference to perception i 
r'^JT'l'Z {Graham). Grahana is that by 
Sanyamawithre- means of which (objects) are com- 
gaid to pereep^ prehended,— 2. e. the senses. These 
also have five forms— on account of 
the identity of cause and effect and that of the ol> 
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ject and its properties. These forms are : (1) 
rYerce^tioii{6rakana)y{2) Natural Form (Swarupa) 
(3) Egotism (Asmita)^ (4) Concomitance (Anwaya) 
and (5) Fruition (Artka-vattwa). Of these. Per- 
ception consists in the functions of the senses. The 
senses themselves constitute the Natural Form. Self- 
consciousness constitutes Egotism ; the Intellect is 
also included in this. Concomitance, like before, 
consists in Nature constituted by 
the three Attributes. Fruition is 
the same as before {i. e. as in the case of the 
Grdhya-Sanyama^ explained above). When with 
regard to the senses, each of which is an aggregate 
of the aforesaid five forms, there is, through 
these five forms, Sanyama ending in Perception (of 
the real character of such senses), then there 
r'fesults a perfection consisting in the conquest of 
the sense-organs ; for says the Sutra : " From the 
performance of Sanyama with regard to perception, 
nature, egotism, concomitance, and fruition, (result) 
conquest of the sense — organs" [ Yoga Sutra III-47]. 
From this conquest proceed the three perfections : 
(1) Velocity as that of the mindi (manojavitwa) (^) 
Uninstrumental perception ( vikaranabhdva ) and 
(3) the Conquest of Nature {Pradhana-jayitwa). 
Of these the Velocity like the Mind consists in the 
acquirement of exceptional mobility of the body ; 
it is by means of this faculty that great Occultists 
appear in a moment before their disciples 
merely on the latters,' thinking of them. The 
second, Vikaranabhava^ consists in the acquirement 
of such faculty as enables the senses to function 
with regard to objects proximate as well as removed. 
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independently of the body, at the will of f^g ^f 
that is to say, the all-pervading capacit^^^-g^^Q 
Senses. The third. Conquest of Nature, <; ^^^ ^5 

the subjugation of all Nature and its effectv-^^ ^ 

implies the capacity (in the Agent) of direcux 
at his own will, their operations. These three 
perfections, due to Sanyama with regard to the 
five-fold senses, are called Honey-drops {Madhu-^ 
pratika). Thus have been described the Perfections 
arising from Sanyama with regard to the sense- 
organs {Grahana). 

Now we describe the Perfections attending the 
Sanyanm with regard to the per-- 
resKf lir ''^'»'"-- The perceiver-the Spirit 
Sanyama with re- — ^being of a different nature from 
cefver!^ ^ ^ ^^'' ^^^^ ^^^ cause and the effect, and 
devoid of properties, there is no 
diversity of forms in this case. When there is 
Sanyama ending in direct perception, with regard 
to Spirit in general — but with apecial reference 
to a specific Spirit as characterised by certain 
limitations — then results the Agent's omniscience 
and supremacy over all existence; — says the Sutra: 
"Supremacy over all existence and omniscienco 
(result), the moment the distinctive Knowledge of 
the three Attributes and the Spirit (is attained) " — 
{Yoffo^utra III — 49). This particular Perfection is 
called Sorrowless ( Visoka% on ac- 
count of the Aspirant having attain- 
ed all that is desirable, and thus being free from all 
kinds of sorrow. And this Perfection implies the 
capacity in the Agent, like God, to direct the opera- 
tions of all existence. Supremacy over all pheno- 
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ject m i^^ ajjd tjje irresistibility of his will with re- 
Perception to Nature, Spirit &c. Omniscience will be 
(3) Bgotisiain^ jj^ter on. Another name for omniscience, 
^^M^Lch consists in the descriminative Knowledge of 
^"'^ JSTatnre and Spirit, is Tdraka; because it is brought 
about by Sanyama with reference to the descrimi- 
native Knowledge of the Attributes and the Spirit, 
and as such steers the way of the Spirit clear of 
the cycle of metempsychosis. This Taraka is thus 
defined by the aphorism : " The Taraka consists in 
Knowledge resulting from descrimination, which 
is omni-objective, semper-objective, and instant- 
aneous " \Yoga-Sutra III — 54]. We meet with a 
similar definition in the Vishnu Pur ana : " Igno- 
rance is like dense darkness, like the flame of a 
lamp is the Knowledge derived through the senses; 
and Brahmarshi ! the Knowledge resulting from 
descrimination is like the Sun (dispelling all dark- 
ness)." We have already described (text pp. 51-52) 
the Perfections due to Sanyama ending in direct 
perception (of its object) with reference to the 
conception of one's own object as apart from 
that of others. And here we are treating of 
omniscience and the rest which are Perfections 
consequent on the Sanyama^ ending in Spiritual 
perception, with regard to Spirit as distinct from 
BuddMsattwa (i. e. the three Attributes = Nature). 
Having thus described the two Perfections ari- 
Highest per- ^^^S ^"^^ Sanyama with regard to 
^tion — isoia- the perceiver^ the Sutra goes on 
tjion iKairalya). ^^ ^^^^^ ^f another, and the highest 

Perfection, overtopping all others: "Fromindifr 
Iperence even to this (perfection), through destruc- 
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tion of the seed of evils, (results) Isolation 
{Kaivalyay^ \^Yoga-Sutra 111 — 50]. The meaning 
of this Sutra is this : All evils in the shape of 
troubles (Klesa) and actions (Karma) — which are 
the seeds of (the tree of) metempychosis— having 
been utterly destroyed by Spiritual Knowledge, there 
arises (in the Aspirant) an indifference, the idea of 
' Enough,' with regard to the two Perfections just 
mentioned (omniscience and supremacy over all 
existence) ; and from this indifference results 
another Perfection — viz,, Isolation (Kaivalt/a). As 
i« mentioned in the Mokska-Dharma : " Dispassion 
constitutes the highest process of 
* ' liberation. And from Knowledge 

proceeds Dispassion which leads to Liberation.'' 
That is to say, if, the Knowledge remaining incom- 
plete, there is left (in the aspirant) an everlasting 
affection for Omniscience, then, in that case, the 
two aforesaid Perfections resulting from Sanyarm 
are obstacles in the way of the highest Perfection, 
Isolation. 

Thus, then the perfections proceeding from all 
principal Sanyamas have been described. The 
process of Liberation without any idea of the Per- 
fections ending with Omniscience has already been 
described. Now we are going to describe the 
process of the accomplishment 

Process of the thereof. To the question— " when 
accomplishment '^ . i i i 

the se( of per- the Aspirant m his physical body* 

[romnis^fen^! ^^^^^^ ^^^ di^i^e state, and when 

the perfections, Attenuation and 

the rest, are brought about, then — is there any need 

of any cause other than the qualities brought 
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about by Volition and Meditation ?"— the Sutra 
replies : '* Change of kind results from the filling 
up of Prakriti." [ Yoga-Sutra I V— 2] . That is to 
say : the change of the human body into that of 
the Gods and the rest, is due to the transmuta- 
tion ( literally, filling up ) of the specific forms 
of the Attributes, Goodness and the rest ( the 
material causes of the body) which are capable of 
producing the bodies of Gods and others. With 
regard to this transmutation, the virtue, Ac, due to 
Volition and Meditation, tend to remove the obsta- 
cles in the shape of vice &c., and as such are mere 
auxilliaries, and not the chief agents urging the 
material causes to action ; because the material 
causes are, by themselves, capable of all sorts 
of developements {i. e. changes) ; and thus the 
independence of Nature (the Material cause of 
the Universe) is left undisturbed. Says the Sutra: 
" In (the mutation of) the Material cause the 
auxilliary (virtue) is inefficient ; from it proceeds 
the piercing of the covering, as (in the case of) the 
husbandman" [Yoga-Sutra IV — 3]. Here the 
"filling up (transmutation) of the material cause" 
includes also "the removal" thereof ; and the "change 
into other kinds" includes the Perfections, Attenua- 
tion (Anima) and the rest. Thus then from the 
transmutation and removal of the 
material cause in due order proceed 
all the Perfections. By this, we come to the con- 
* elusion that the instantaneous development of the 
bodies of V&mana, Nrisinha and others, was due to 
Uhe transmutation of the Material Cause. Similarly 
Ithe fact of the contraction of the whole ocean 
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when drunk off by Agastya, can be eipkltiect on 
the ground of the removal of the Material Cause- 
The multiplication of bodies {Kdyavyuha) however 
is brought about by the congregation of the 
material causes, the different kinds of bodies. In 
reply to the question — "During the process of 
body— multiplication, has the ascetic to produce, 
out of the material cause of the mind, a different 
Mind fitted to each kind of body, or does he direct (the 
operations of) all kinds of them, by his own single 
Mind " — ^we have the decisive aphorism : " The 
created Minds (proceed) soley from Egoism " [ Yoga^ 
Sutra IV— 4]. The meaning of this, is this : Pure 
Egoism is Self — consciousness (il^awt^Jro), and from 
this, by the mere will of the ascetic, proceed many 
Minds fitted to different bodies* If it were not so, 
it would not be possible to have, at the same time 
and through the same Mind, in different bodies, the 
contradictory elements of Experience (5^(>^a), Medi- 
tation and the like. That is to say, (in accordance with , 
the theory of the same Mind for all bodies) we could J 
not explain the fact of the omniscient Vishnu havifig 
accepted ignorance through his own (omniscient 
Mind) at the time when he had the body of Bama 
and acted his part. And further we find in the Smritis 
the mention of contradictory actions by the same 
ascetics in different bodies: "One (body) enjoys 
objects, another performs attstere penance. The 
Lord of Meditation develops as well as dissolves 
(many) bodies." The creative Mind, however, is the 
only efficient cause of the action as well as the 
suppression of the created Minds; for says the 
Sutrai "In the diverse tendency of the many 
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(created Minds) the impelling Mind is one (the 
creative Mind)*' [Yoffa'Sutra IV— 5]. However 
we do not hereby set aside the possibility of the 
direction of many bodies by a single Mind; becanse 
p gj the will of the Yoffi is free. In 

the same way is also explained the 
creation of the world by ^eVanya^arMa, as being 
due to the transmutation of the Material Cause. 
The trans&:iutation of the Material Cause implies 
also the connection (of the Toyi) with the con- 
ditions of other living beings; and it is by. such 
connection with other living beings, that the 
ascetic creates ( objects of enjoyment such as ) 
elephants, horses and the lite, and enjoys them. 
The explanation of the adcomplishment of such 
births is similar to that of the accomplishment of 
Meditation. The difference between the two however 
lies in the fact that the Mind purified by Medi- 
tation is a direct cause of Liberation, through 
spiritual perception, — ^which the Mind accomplish- 
ed by birth &c. can never be. Perfection has been 
said to be of five kinds, in the Sutra: "The Per- 
fections are produced by birth, herbs, incantations, 
religious austerity and Samadhi" [Yoga-Sutre^ 
IV — 1]. The Perfections due to birth are those of 
the Devas — ^Attenuation and the rest ; those due to 
herbs belong to theAsuras — ^great strength, mak- 
ing of gold and the like; those due to incantations 
ure the moving in space and the like by inean» 
of special incantations; those due to religious au- 
sterity include the accomplishment of one's wish 
by means of penance; and lastly, those AaeUySafna-^ 
dhihsLYe already been, described (see above). The 
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Perfectiong, beloBging to Prahlada and othersr^ 
brought about by devotioB, are iecluded in those du^ 
to reKgious austerity; for we have the Smriti : "By 
means of a tinge of devotion,^ is produeed high and 
inexhaustible virtue." 

Thus ends the third section of the Yoqasarasak- 

OBAHA of Vijn&na Bhikshu^ in which are 

described the Perfections arising/ 

Jram Meditation^ 



SECTION IV. 
Or Isolation. 



We have explained the Superhuman powers- 
attendent upon Meditation. Now 

P. 62. 'J. 1 • XT 

we are going to explain the prm-^ 
cipal result of Knowledge and Meditation — viz: 
Isolation. 

With reference to- this we have the aphorism : 

Isolation— " ^8^^*^*^^^ i« the regression of 

Kaiva^a— defin. Attributes, devoid of the SouPs 

edandeaqfOained. p^j^Qge ; or it is the abidance of 

the Sentient Faculty in its own nature " [ Yoffa- 
Sutra IV— 33]. " Attributes " = &t^^a, mi/as 
mkd Tamos as developed into BuddkiJ^ ^Isola- 
tion "= Solitariness ; and this^ consisting in mutual 
separation, belongs equally ta the Attributes and 
the Spirit. That is to* 9ay Descriminid;ive Know- 
ledge leads to Superior Dispassion ; and tMs brings 
about the Absolute regression (^ cUssohition of the 
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Attributes which have been the accessories of the 
Spirit, and which are (now) devoid of Its purpose; 
ibnd from this regression results Absolute Separation 
or Isolation, — ^but not destruction, for, says the 
aphorism : " Destroyed in the case of him whose 
purpose has been attained, she is still active, for 
she is common to others besides him " [ Yoga-Sutra 
II — ^22]. This is the First Isolation, a property of 
Mature. The Second is the abidance of the Spirit 
in Its own nature, which is no other than the 
Sentient Faculty itself, separated from the limitation 
imposed in the shape of reflection (cast upon it 
by matter). In both cases however, the end is 
the same — vizx the (attainment of the) Soul's 
purpose, the extirpation of pain. Hence the 
aphorism : " What is to be shunned is pain not 
yet come" [ Yogd-Sutra II — 16]. This our doc- 
trine is not contradictory to the 
Theyo^ view Sankhya doctrine, m laid down in 
ol MolatKm re- ^s first aphorism ; " The final 
conciled with . ^ o. . . . •. ■. 

the Sankhya the ami of the Spint IS absolute 
v^^^sMka and extirpation of the three kinds of 
the Nyaya views, pain" [Sankkyo/'Sutra I — 1]. The 

Vedanta theory is that emancipation 
consists in the return of the Human-self to the bosom 
of the Supreme-Self. And our theory is not 
contradictory to this either ; because the return^ 

mentioned here, is only the Non- 
• • separation of the Human-self from 

the Supreme-Self, on the dissolution of the limita- 
tions attaching to the former, — like the return of 
the rivers into the ocean. And this return finally 
leads to the uon^xistence (of the HumaurSelf) in the 
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form of something other (than the Supreme-Self). 
The Vaiseshika theory is that emancipation lies in 
the destruction of all specific qualities. This too is 
not contrary to oar views ; because we can explain 
the imposition of the destruction of qualities (which 
is Moksha) on the Spirit, as being of the same 
character as that of the conditions, the specific 
qualities, on the conditioned Spirit (the Human- 
Self). And lastly our theory quite coincides with 
the Nyaya theory which asserts emancipation to be 
iuk^ absolute cessation (^ pain ;^--^^ wJy difference 
between us lying in the fact that we assert that 
the cessation of pain is the purpose of the Soul, in 
the relation of the experience and the Agent {Bhoga 
— bhoktri — bhdva\ and not in that of Samavdya 
(inherence, the relation of the quality to the ob- 
ject qualified, a permanent relation) (as laid down 
The retnta- ^^ *^® Naiyayikas). We however 
tion of the Heo- cannot allow the assumption of the 
If^^^m^S^ «o <»lled Neo-Vedantis, that final 
tion as consist- En^aiicipi^ion consists in the attain- 
ing peasure. jj^g^^ ^f jjtemal Bliss; because we 
can find no aphorism in support of this in any 
recognised system of philosophy; and because 
it is contradictory to all Sruti^ Smriti as 
well as reasoning. As instances of Srutis pre- 
cluding pleasure from the state of emancipa* 
tion, we have the following: — (1) *'One who 
has attained Knowledge renounces pleasure and 
pain" {Kathopanishad II — 12) and (2) " Pleasure 
and pain do not touch one (who has attained to 
Knowledge) without physical body " [ Chhandogya^ 
npanishad yill~18 — 1]. As Smritis we have the 
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mitable and tnrbulent ocean of metempsychosis; wheti 
kt thinks all that is (called) pleasure to be (really) 
pain. A man resolved into the Supreme Self ^ by 
means of Knowledge and action, is never touched 
either by pleasure or by pain.'* The reasoning 
(overthrowing the Neo-Vedantic theory may be thus 
summed up)j If Emancipation were an effect 
(produced), it would be impermanent; and if (to 
avoid this you assert it to be) permanent, theil 
It would ever continue in its accomplished form, 
and as such could not be the object of the Soul 
(being within his reach* and as such the laying 
down of the means to Moksha— /Smmwa, Manana 
and Mididhyasana^-^oViM. be purposeless)* Again, 
you can not assert that Emancipation consists in 
the attainment of eternal pleasure; because this 
attainment too cannot free you from the two horns 
of the dilemma based on the fact of the pleasure 
being either permanent or transient. Further, 
you cannot assert that the purpose of the Soul is 
^ the destruction of ignorance and 

the like covering of everlasting 
pleasure;— because we all know the purpose of the 
Soul to consist in the ^^r^mnc^ of pleasure; and no 
^covering* {atarana) is possible, because intelligence is 
permanent (and as such will lighten up everything), 
(The Neo- Vedanti objects) : " If it is so, how do you 
t^lain the Sruti and SwinVe passages which men- 
tion supreme bliss (as consituting Emancipation)?" 
We reply: your objection does not hold; because very 
good explanations of such passages are afforded by 
the definitions given in the treatises on Liberation : 
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"(Itt thig world)a1Iis pain, there is no pleasnte, —and 
this (Liberation), being the means of the alleviation 
of pain for the pain — stricken, is called 'pleasure '. 
The desire for pleasures is pain ; and real pleasure 
lies in the cessation of both pleasure and pain" — such 
passages having explained pleasure as consisting in 
pain, give it the name of pain ; and give the name 
of pleasure to the cessation qf suck pain (i. e. both 
pain and pleasure) ; because this (cessation) has 
the property of being acceptable (to the Spirit). 
Hence we have the Sankkya^Sutra : " (The name 
Hiss is given) to the cessation of pain^ only in its 
secondary application" [V — 67); and, "(The 
cessation of pain is called bUss only) as eulogising 
Liberation for the jsake of the dull — ^headed (people)" 
[V — 68]. The attainment of pleasure is ovly 
a secondary emancipation, realised in the regions of 
Brahma. Thus briefly has Isolation been explained. 

The kernel of the science of Yoga has thus briefly 
The winding ^^ described. Nothing more of 
up of th« treii- the system of Yoga is needed fM* 
**^* aspirants to Liberation. 

In the S&nikya^ard we have explained in 

The natnreof ^f^tail, the descrimiuative Know^- 

^ewriminatire ledge (of Nature and Spirit ) ; and 

piidned In the do not dilate upon it here for fear 

Sankhyasara. ^f i^i^g too proKx. 

In the treatises on Brahma — the Brakmaprc^ 

God traated of *^^^^*® *^ *^^ Brakm&darsa — ^the 
in detail in trea* Supreme Lord has been described ; 
tises on Brahma. ^^^ ^^ ^ ^^^ described here, for 

the sake of brevity^ 
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. The process of creation &c. are to be accepted 

here in accordance with the San- 

khya ; because both these systettis' 

Creation^—^the have a common name (Sankhya 

^meas given in proper being the Mristdara San-* 

*^ ' khya; and Yoga being the Seswara 

Sankhya) and propound common docferinos^ 

Whatever portion of the Yoga system is dis-^ 

The pointe of cafded by the Sankhya — such as 

difference be- those treating of God &c. — ought 

and^Yog^such to have been established here; but 

as the existence jfj^gg j^a^ve already been so done 

€k)d— treated of . . ''_ ^^ v , y 

w^tefe treating m my treatises on the Vedanta and 

of Brahma. jjy^y^^ 

Two subjects however were left nnf otiched even 
introdnctionof ^V these-(l) The Sphota, and (2) 
two new subjects the Powers of the Intellect. Con- 
p^wfrt o/the*in^ seqttently ve now briefly establish 
temai organ. these by refuting the reasons 
(against these) brought forward by the Sankhya. 

Sound is of three kinds: (1> The object of the 
sense of speech, (2) the object of 

int^^^'undJ the ^^""'^ «f l^^^ri'^g' *«d (3) the 
object of the Intellect alone. The 

Sound characterised by the different parts of the 
mouth—throat, palate &c.r-is the object of the 
sense of speech, being its effect. The Sound pro- 
duced by sound, removed from the sense of speech 
and located in the ear, is the object of the sense 
of hearing, being perceptible by it. The words 
♦' Jar " and the like however are the objects of the 
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Intellect alone i-^becanee, as will es^jlained hercf- 
after, they are perceptible to the 
tt^pho^^^'"^ Intellect alone. To these latter is 
given the name Sphota^ becai:»e they 
disclose or bring out {L e, denote) objects (their mean- 
ings). Such a word {Spkota) is diflferent ftom the 
letters as severally uttered by the sense of speech:— 
because each letter lasting only for an instant, there 
can be no unision of these, and so We could not get 
at what we call a " word ", and as such the utter- 
ance could not point to any obj^t (as its denota- 
tion) [if we did not assume this Sphota^ a name 
applicable to the word as a whole, apart from the 
letters constituting it]. This Spkota is brought 
about by a single exertion of a particnlar kind (on 
the part of the Agent) ; for if many eitertions were 
required for the utterance, we could not call it one 
loordy and it would not be able to denote its mean-* 
ing. The discloser or manifester of this Spkota 
is the cognition of the last letter as characterised 
(preceded) by a particular series (of letters). For 
the following reason also is the Intellect said to be 
the only cogniser of Spkota : The 
* cognition of the particular order of 

letters being possible only by the Intellect, it is 
much simpler to attribute the agency of the dis- 
closure of the Spkota-^orSi to the cognition of the 
said series than to any other agency; because of 
the relation of co-extensiveness (between the cog- 
nition of the Spkota word and that of the parti- 
cular order of letters).' 

It is for this reason that the cognition of Spkota 
is not possible by means of the ear : because it is 
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impossible for the ear to catch a particalar order of 
letters — such as Gha followed by ta — ^because each 
letter lasting only for an instant, their nnision 
is impossible; and the only proper explanation left 
open is to explain the impression left by each letter 
and thememory as impressed by these, — ^both located 
in the internal organ — as anxilliaries to the internal 
organ {L e. the Intellect) [which would thus be 
able to comprehend the Sphota in its full form.] 

Ob/eetion: We may apply the name pada 
Necessity of (w^^^)' ^ implying the power of 
postulating a connoting the special meaning, to 
^^he cS. tte discloser of the Sphota, viz. 
tnent letters, the last letter accompanied by a 
qiies lone particular set of letters ; — ^and so 

have done with a supernumary Sphota altogether ; — 
according to the maxim which declares that when 
the action of the effect can be done by the cause, 
there is no necessity of postulating the separate 
existence of the effect. This is what is declared 
by the Sankhya^Sutra : " There is no such sound 
as Sphota^ because of cognition (of ordinary sound) 
and non-cognition (of Sphota) ^^ [Sankhya-Sutra 
V — 57], The singleness of the word too can be 
explained by the singleness of the last letter as 
characterised by the particular set of preceding letters. 

We r^/?/ytothe above: Your method of reason- 
ing strikes at the root of all wholes 
^P|y $be nc! (^^'^ *^® functions of all these could 
cessity of such be explained by their constituent 
Bphota, ^^^ ^ parts). Because in accordance with 
the maxim that you have just quoted, 
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it would be far simpler to attribute the causal 
agency of the fetching of water Ac. (in the case of 
the water — jar) to the various parts (of the jar) as 
characterised by its non-material cause, the parti- 
cular connection (of the parts), than to any other 
foreign agency. And the idea of singularity of 
the water — jar also would be explained like the 
singularity of the forest (that is, by taking all 
the parts collectively). If you urge that "atoms 
(which form the parts of all substance) being in 
themselves imperceptible, if all substances were 
only agglomerations of these, they could not be 
perceptible ; and for this reason we should have a 
whole " ; — then we could urge the same reason 
for the Sphota also: The particular order of 
letters being made up of moments, which are 
imperceptible in themselves, if words were 
nothing more than the last letter as characterized 
by a certain order of letters, then it could not be 
perceptible; consequently we must postulate a 
Sphota (a name applicable to the word as a whole). 
And further, our postulation of the Sphota being 
based on Sruti^ out position is not a whit weaken- 
ed by the absence of ordinary 
proofs. To explain: TiiQ Srutis^ 
having spoken of the three mdtrds of the Pranava 
(Om) — a, w, and m — as being the three deities 
BrahmS., Vishnu and Siva, declare a fourth mdtrd of 
the same, as indicating the Supreme Brahma, over 
and above the three aforesaid deities of the Pranava. 
And this fourth m&trd, apart from the first three, 
is nothing more than the Sphota. . It is this 
again which is called the Ardha-rndtrd, When, 
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like a heap, the letter and word are not separated, 
one half may be said to be the letter and the 
other half, the word. Just as the whole can never 
be talked of as apart from its parts; so a word 
cannot be ottered apart from its constituent letters^ 
Hence the Smriti : " The Goddess is the Ardha- 
mdtrd which is unutterable in any specific way ^* 
( t. e. apart from the letters ). [ Markand^ya 
Purana — Durgasaptaaati I.] 

Question: 'We grant the explanation of the 
ArdhamatrA ; bat what are the 

produced by a semi-circle-) and 
the Bindu ( the dot oyer the semi-citcle m/ ) * ? 
Answer: When the Pranava is being uttered 
there is a peculiar sound resembKng the blow of the 
conch or the pipe, which is called N&da ; and the 
final stage of this N&da which is extremely subtle 
and almost equal to nothing, is called Bindu. Thns 
it is decided that as the whole is something other 
than- the parts (severally), so the Sphota is some* 
thing other than the letters (constituting the 
word). If it is urged that in that case a sentence 
would also be a Sphota^ — ^we reply, that there 
being no objections to this, let it be so. 

The Sphota has been established. We are now 
going to establish the powers of 
the interaid^Or- the Intellect. The Internal Organ 
g^^CAniah' of each individual, being the 
^'^* substrate of all residua left 

by Virtue and Vice, is permanent. The Un- 
seen Cause &c., cannot be said 
F 68 

to be mere properties of Nature ; 
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because that wonld lead to the anomaly of tlie 
Unseen Canse belonging to one person cansing 
pleasure or pain to another (because Katnre is 
one and the same for all individuals). This 
Internal Organ cannot be said to be atomic (as the 
Nayayikas would say); because ascetics are capa- 
ble of having the perception of the whole nniTerse 
at one and the same time (which could not be 
if the Internal Organ were atomic); and in the case 
of the non^ascetic also the simultaneous Amction- 
ing of more than one sense is possible — ^as in the 
eating of a large bread. It cannot be urged that 
to the ascetics belongs a special connection (with 
objects) in virtue of the Meditation; — because all his 
perceptions being explicable by the ordinary relations 
of Sanyoga'-Sanyukta^amavdya ( the relations* 
of inherence with that which is conjoined to the 
conjunction), it would be an unnecessary multiplica** 
tion of assumptions to postulate a separate mode 
of connection for the ascetic ; and because such an 
assumption would lead to mutual anomaly (t. e. 
irregularity in the method of the two connections; 
the ordinary one and the one peculiar to the 
ascetic) ; and lastly because the assumption of a 
sub-class within the class of perception, would lead 
to a purposeless multiplication of assumptions. In 
our system however the Internal Organ being capable 
of comprehending all objects (simultaneously), all 
that is done for it by the Virtue of Meditation is the 
removal of the covering of darkness : and it is an 

* A cnmbroQB teohnicality of the Nyaja. For fta explanation 
the reader ia refered to the 29y€Kya»Muktawa% MriM$5% Mt. 
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established fact that in deep sleep Tamas (Darkness) 
is an obstacle in the way of the function of the 
Mind. Nor can the internal organ be said to be of 
the middle size; because in that case it would be des<* 
troyed at the Universal dissolution, and so could 
not be the substrate of the Unseen Cause (adriskta) 
and other residua. Thus we see that the only 
coarse open for us is to postulate for the internal 
organ, an all-pervading character. As says the 
Smriti: " There are three Akdsas — ( 1 ) that of the 
Mind, (2) that of intelligence, and (3) the ordinary 
Ak&sa. Of these, the AMsa of intelligence is by far 
the subtlest.'' 

Objection: "If the Internal Organ were all- 
pervading, then, though we could 
TJhfgcha"^ter explain its limited functioning on 
of the Internal the ground of the covering of 
ijy^the^'sankhya Tamos &c., — yet the proceeding of 
^{ rtf * j'^i'**^ human individuals to other regions 
tion of its motion could not be explained. Hence the 
the^iS^r ^^ SankkyorSutra :* "The Internal 
Organ is not all-pervading, because 
it is an organ &c. &c.'* [SdnMya-Sutra V — 59]; and 
'♦ on account of Sruti passages declaring its motion " 
[^Ibid V — ^70]. And further, such being the case the 
proper course would be to postulate? 
^^* the covering as belonging to the 

* The reading of the Sutra as given in the text is percept!* 
foly wrong. So the translation adopts the reading noted in 
the footnote which tallies with the real Sntra. The text fur* 
ther quotes <* HukUiehyuieh " as another Sntra; hnt there is no 
inch Sutra; the correct foxm being la **,„„*Tadffa;tiiruUh:* 
{Sankhya-Sutra Y— 70), 
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Intelligence ; — and then wherefore should be assnm-^ 
ed the Internal Organ to be all-pervading? In 
the case of intelligence the covering assnmed wilj 
be such as forma an impediment to Knowledge. 
To the ^boye we make the following reply: 
The SnUi declaring motion of the 
^w)!*i^ meBfcion- Internal Gpganis to be expl?.ined 
ed inti^eBmriti ^g Jq the case of the Self with 
refers to the li- ,. . . ,.- 

znitatiQii of t^^ ^eIerenp^ to the Imiitations, life, 
^^^*^* sense-Qrgans &C.3 ftnd further, the 

character of the Jfnternal Organ being twofold — a9 
pause and as effect— n^otion is applicable to it in 
the character of the latter, ^nd such twofold 
character of the internal organ is necessp,ry to the 
Sankkya also ; ft)r, if the internal organ were an 
effect only, then we cQuld not e^fplain the Sankhycs'^ 
Sutra: "Virtue &c„ are properties of the In^ternal 
Organ" [/SawM^io-zSw^fl^ y-r-§5] . And if on the other 
hand, it were i|»bsplutely eternal, we could not ex- 
plain the aphorisn^s declaring the production of 
the Qreat Principle an4 the rest. The assertion—^ 
" tl^e proper (jourse is to postulate covering for 
the Intelligence only"— is unreason^'-We ; because 
to absolute Jumiigence, there can be no covering 
in tl^e shape of in^peciiments tp Knowledge, Nor 
can it he uyged th^t,--:" tl^e ^jonnectipn cif Intelli- 
gence with Qbjects forma the Qhstap^e in the re-, 
flection &c. (of. the object in the Intel%enceV'— 
for ever^ then the perception Qf Self ooul4 not hp 
explained; because in the absence of aa organ 
there can be no connection of anything (here Self) 
in itself through reflection &c. And farther ihe^ 
fact of the Internal Organ being the substrate of 
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volition, fiction &c., havipg been established, the 
perceptions, in a dream, of jar Ac, are considered 
its developments (or phases), on the ground 
of • the propriety of the oo«-eytensivene8s of 
the cause aiid effect. These very phases (of the 
Interpal Organ) of the form o£ jar and the rest, are 
reflected in Intelligence, and it is as apart from the 
Jnternal Organ, that the jar &c„ are perceived in 
their exterpfil forms. Hence what is meant by 
* Covering* is the obstacle in the way of the afore- 
said developments*, ... * . Alid fqrther, 
' " the perception of coverings over the 

external organs lea^ to the inference of an internal 
covering located over the (Internal) Organ. And 
the absence of a covering over Self is. declared in 
the Sruti as well as the Smriti, 

Objection t ^'Tbe Internal Organ being alU 
Objeetionr-^Bow pervading, how can it be an 

can the aU-per- effect?" JReplv : **Nq ( yOll^ 
Fading Internal , . / ^ i. i, i jx i. 

Organ, be an ef^ objection does not hojd) i because 

l^^be'^K' M ^s fr^ tte all-pervading 

edonthegropnd Nature of Mdm proceed, in its 

Uke ^t™l^ AkiS^ IMted phase, the oansed i^a^a,— . 

(the limbed so in the same manner, we could 

fonn of which 18 , . .1. j x- /» xi. 

fiaus^ by the explain the production — from the 

JhKin'S?^^ N^t^ of **»« I^<^^^^^^ Organ, 
Bd). through obange in another Attri- 

* ^ere in %\ke text we we^t with t^ apparently absendread^ 

\jxg * J'a/fvf^iva Tn^v^* — which would mefinl^hat no coyerlng 

is possible for the internal organ; bntassiich a covering ha3 
been distinctly laid down on p. 68, line 10, we cannot b^t 
condnde that the reading is wron^; the proper rc^ipg should 

Digitized by VjOO^lt^ 



100 

bate, — of its particular development, the limited 
laternal Organ. This fact is borne out by Sruti as 
well as Smritis. 

The powers of the Internal Organ have 
been established. We are next 
Time'tSSfid't'o going to establish the existence of 
the notion of Time, in the form of moments. 
^)TThe refuta' The Nyaya and the VatseskiAa 
tion of the declare that like Atmd, Time is 

Njaya, Vaiae- , 

abika and San- One and indivisible ; and this single 

T^e. '''^'^* ""^ ^^'^*y s^^^^ ^^^> ^y ^^^^ 0^ ^^®- 

rent limitations, to the idea of 
seconds, minutes, hours, days, months &c. 
And so they discard any separate entity in the 
shape of moments (KsAana). The Sankhya on 
the other hand denies any such separate entity as 
Time, in the Sidra: "The notion of Space and 
Time proceed from Akdsa &c.'' [Sankhya^Sutra 
II — 12] ; and thereby also declares that it is Ak&m 
which under diverse limitations gives rise to all 
the notions of time, from a moment upto its 
highest measure. Both these theories are unten- 
able. Th^e is no fixed limitation which can lead to 
the notion of moments Ac, by means either of 
Akdsa (as according to Sankhya) or the indi- 
visible Time (according to Nyfiya). To explain: 
Others (Sankhya and NyAya) mention, — as the 
limitation causing mon\ents &c., by Akdsa and 
Time — the action of atoms &c., as characterised 
by connection with the next point in space (declar- 
ing the interval of Time and Space, between the 
connection of the atom with the first and that with 
the second, as one unit of time). Here if the 
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action, spoken of as characterised by the said con- 
nection, only be either the object qualified (the 
Jar) or the qualification (black) or the relation of 
these two, — ^then, all these three 

P 71 

being permanent according to others 
(Nydya and Sankhya), they cannot lead to the notion 
of moments &c. If however the action be other 
than these three, then, it is only a particular name 
given to a distinct entity ; and it is this which 
-we call Time called Kshana^ as distinct from 
3II other* permanent Substances, It is neither 
AkAm nor the indivisible Time ; because the 
requisite explanation of the notion of a moment 
having been aflForded by Time as postulated by us, 
there Is no need of assuming another explanatory 
agency as belonging to something else ( Ak&sa or 
Indivisible Time ), characterised by moments &c. 
Such qualified moment (postulated by us) is flitting, 
being a particular phase of the naturally transient 
Katnre ; and as such we cannot be charged with the 
oflfence of postulating an Entity apart from Nature 
and Spirit. The different measures of time*— Days, 
Months &c. — are only particular forms of the afore said 
Moment of Time; and there is no ground for postula- 
ting the existence of an indivisible Time. The notions 
of ' now, ' * today * and the like are also due to the 
diverse agglomerations of moments* The eternality 
of Time, mentioned in Srutis and Smritis, can 
be explained as refering to its uninterrupted flow. 
Consequently it is decided that it is necessary only 
to postulate the existence of Time in moments; and 
not that of indivisible Time; — and that Akdsa 
cannot afford the requisite explanation of the notion 

832583 
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of Time. In the same manner can all onr theories, 
that are opposed to the Sanihya^ be proved by 
the intelligent. 

Thus Ends the Fourth Section of Yogasara- 
SANGBAHA, wherein is described Isolation. 



Thus Ends the YOGASARASAlffGRAHA of 

Vijnana Bhikshu^ 
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